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SRR
THE ISAVASYOPANISAD-BHASYA OF VENKATANATHA **

INTRODUCTION

This is the first of the Upanisad-bhisyas according to Vigistad-
vaita Philosophy undertaken for being translated into Englisk with
critical notes, The Importance of this kind of work need hardly be
exaggerated. Philosophy and Religion, it will be seen, owe their
deepest {nspiration to the fine and excellent Theism breathing through
these Upanisads. Through the ages, the culture of India was
imbibed from thegt unfailing sptings -of spiritual consciousness that
had its roots in Dfvine Knowledge, Divine Action and Divine Dever
tion culminating ist Divine Birth. The necessity to rescue philosophy
and Religion Grom futilities of political and social inertia is every
where felt. A Di‘/ine consciousness must once more take possession
of our entire being and transmute us and lead us on the Divine Path.
Such a promise is eminently capable of being fulfifled by students and

practisers of the I§vara-Yoga.
I

THE LIFE AND PHILOSOPHY OF $RI VENKATANATHA

§ri Venkatanatha, the most important thinker of the Vidistad-
vaita-School of Philosophy after Rimanuja, was born at Tiippul, a
suburb of Kafei (modern Conjeevaram), in the tamil month of
Purattaéi of the yeat Vibhara corresponding to the 17th September
1268 A.D. As §f Venkatanitha was born under the asterism
&ravana, the asterism of Sri Venkateda of the famous Tirumalai
chtine, he was named ofter bim, Tradition has it that §ri Venkata-
nitha's father Anapta Siiri and mother Totiramma visited the shrine
re their illusirious soit was born to them, and that one
night they dreamt that the Lord of the shrine seut His bell to incar-
nate as their son. The story is testified to by Sri Venkatanitha him.

.self in his drama Saikalpasiryodaya.!

&ri Venkatanatba had a heritage suited to bis genius.  Tle was a
Yinea) descendent of & personal disciple of Sei Rin,\i‘nuja through his
father” Through b mother he wns.rclatcd to S{: Riaminuja’s per-
sonal disciple and pephew Prazmﬁr.hhnm, otherwise known as the
Vedinta Uda_vnnﬁci’y“- Pranatirtihara had a grandeon and g

some time befo
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i ISAVASYOPANISAD~BITASYA

grand daughter, the former was the famous author of Nyaye-Kulifa,
Ramanuja, and the latter was the mother of Sri Venkatanitha.
Thus from his infaney, he grew up in the midst of the tradition of
Sri Raminuja's philosophy.

$ri Venkatanitha was brought up by his uncle, Atreya Rami-
nuja familiatly known as Appulldr, Sri Venkatanitha manifested
signs of being a genius. His memory was very keen and he tequired
no second reading. His extraordinary retentive powers in this respect
were displayed, it seems, on more than one occasion. When very
young and yet a child his remarkable memory was manifested swhen
he assisted in giving the cue to the great Naditiir Vitsya Varada-
cirya in one of his discourses. The mauner he scems to have doune
this was still more remarkable, as he seems to have done this without
violating the injunction of the scriptures ot to repeat the scriptural
text without proper instruction from a Guru.

When he reached the appropriate age he was initiated into
spiritual life by his uncle and he continued to study everything under
him. He completed all his studies by his twentieth year. His know-
ledge was encyclopedic and this fundamental equipment of his
studies is displayed in his very early works too.

He married about his twentieth year, His married life seems
to have been very fortupate, It shows none of those confliets
that so mnch marred the life of §ri Raminuja. On the contrary he
was excellently married, and his life as a householder was an ideal
one. Happy nations as a rule have no history to leave behiud them,
50 100 happy couples. When $1} Venkatanitha pleads for the life of
a householder as more befitting to man than the more ardnous sann-
yasin's, one can infer that married life is a Jife of responsibility to
oneself and to one's community and race, which, provided it is lived
properly, will yield the highest bliss possible to the human being on
this planet. We caunot say exactly how long it lasted or how long
his wife lived. We only know that he was a father of a son about
his forty-seventh year of life, nearly twenty-eight years after his
marriage (1316 £.D.). -

. Soon after his marriage St] Venkatanitha went to Tiruva-
hindrapuram (ncar Modern Cuddalore, South Arcot district), 2 beaunti-
ful hanlet situated on the banks of the river Garuda (Gadilam), This
was the .perio‘d of perfect preparation and meditation and penance.
He attained 151‘9.11& caugse o(' his Grst two years there, miraculous
powers from Sri Hayagriva (S1i Visnu of the form of Hayagriva) and
also from Garnda. Ifexhaps it is through their blessings he turned to -
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di ification and produced hymns in praise of Devaniyaka
and Hayagrivg. It was also duriug this period he began his dis-
courses on the St Bhasya, Bhagavad-Giti and on the secret doctrines
of the Vidistddvaita. He also became a master of arts and crafts,
and attained such proficiency as to be called Sarvatantra-statantra.

His life at Tiruvahindrapuram seems to have lasted about
twenty years, He exemplifed in himself the profoundest wisdom of
the Upanisads and Prabandham.” For him, ordinarylife regulated and
govemed by total surrender to the Lord is no menace to spiritual
communion and development. All actions prescribed by the serip-
ture have to be performed, for there is o way open to man other
than service of the Divine. A life of renunciation (vairdgya) can
go along with the human couditions of Jove and possession of
children. He seems to have followed wiicha-vritti the profession of
begging for rice for his daily needs, thus typifying utter dependency
for maintenance on God to whose service he had conseerated

himself.

It is just possible that §ri Venkatanitha becatne consclous of his
mission in life about this time. It is one of those recurring facts of
psychological consciousness of a sect or commnunity, religlous or
secular, to seek to endow their clief teacher or messiah, who had
brought usity and solace to that community, with oll the glory ofa
son of God. Supernatural clains have always been made on behalf
of almost all great personalities. It has great value and evangelical
force during the perod of the mission. The leaders themsclves
hecause of their sincere and abiding consciousness of their duty to
their God, accept the mantle of this great responsibility. Sri Ven.
katandtha was no exception to this. The dream pmphe?y was there,
He had to accept the mantle that God lad destined him for, His
abiding concern seems to have been to dispel the darkness apd
i fac fury of unspiritual forces encireling his ity, whilst
himself increasing the spiritual light and powes of ll.l's own commits
pity. This twofold purpose of destruction ol'an:i-spignual forces and
increasing of spiritual forces, of in the wcfds of the Jiitasyopanisad,
inereasing the bisth-furces whilst destroying lbf d::uh-forc.u scems
to have been his wain concern, It is this cousciousness, In~po!:t(a's
s like the perfime eternal, the entire conduct of Sri
In all Lis works there is mastery as well as complete
is dealings there is the sacted pre-

it is, that pervad
Venkatauitha. 1 '
surrender ta the Divine. m all h
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sence of divine humility. Tt is this that hias made him the most
relentless opponent of all that is trash and trivial, and an admirer of
all that is noble and lofty and godiy.

His life of preparation for the great mission having been over, he
started on 2 pilgrimadge tour to the famous shrines sprinkled all over

" Indiz, this being one of the most important duties of every Hindu, He
left for Kdfci, and on the way, he visited the famous Tirukoiliir
temple where he composed the Delialisa-stuti, on the Lord Dehalisa

who manifested Himself to the first three Alvars, Poygai, Bhﬁm and
Pey. .

His stay at Kafiei was short, Like the Alvirs, he composed a
hymn on the most important shrines lie visited in South India. He
composed 2 hymn at Kafici on Varadaraja—the Varadaraje-pancaiat,
His next halt was at Tirupati, where he COm.posed the magnificent
Dayi-sataka on his patron Deity. From Tirupati he seems to have
visited $ridalla, Abobilam and other places. He proceeded to the '
north visiting the famous places of History of Rima and 8ii Krspa
and Badari aud Jagenwdth Piirl. Oun his return journey he seems to
have visited Tirupati and then Kaficl. This journey seems to
have lasted about five years. Ve do not have any detailed account
about this itinarary. There are no compositions or praises on
deity in the Northern India.

, No sooner than he returned to Kifici, he was invited to
Srirangam to take part in a debate with an advaitic scholar in the
year 1310 A, D. The leaders 2t Srirangam were usable to meet the
" arguments advanced by the advaitic scholar, and as $ri Venkataniatha

any

inherited the mantle of $ri-Bhasya-simha idhipati and Prabandl
simhdsanddhipati, after the demise of his ,uncle Ktreya Ramanuja,
he was invited to refute those arguments, $ri Venkatanatha suecess-
fully refuted the arguments of the advaitic teacher' and thus won for
himself Jaurels and  encomium, He was gives  the title of
Vedantacirya—the master-teacher of Vedanta’ He wag now the
acknowledged leader of the Philosophy of Vidigtadvaita, The two
divisions of the Sri Vaisnava thought,
which Sri Ramanuja had unified in his person after Viamundcarya,
tended to fall asunder, asthe seat of the Chief of $rF Vaispaviem
h.ad to be at two capitals, Kafcl had always been the seat of great
literary activity not merely of Visistddvaita but also of o}f other
1. tappears that the Advaitie te.

acher was one Kpena Midra W, 1
to state definitely whether thi: ¥ @ are not able
nedy ey whether this was the suthor of the Prabodia-candrodaya, But it

the morthern and southern

Adhikayaya Saravali, opening verse,
.
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Venkatanatha, No surprise then that & Venkatanitha  wag
affectionately and admiringly called the Kcirya. To speak about
Desika is tospeak about Vifistidvaita. The dream and wish of

Viamundcarya got its fu“est realization in the person of 41} Ven-
katandthal,

This was the peak of his life. His mission was started nnder
excellent auspices. Everywhere there was admiration for the master.
In 1316 A, D. 81} Venkatanitha was the proud father of a boy who,
it appears, possessed all the great qualities of his illustrious father.

It was as if thelife of completest happiness was vouchsafed for
$1 Venkatanatha,

But the life that promised such a luminous future was assailed
by petty jealousies, The tendentious activities of rival scheols
began to manifest uncomfortable forebodings of a disruPtiO'u-
Unfortunately it began to centre round the person of Sti Venkata-
nitha, Personal insults, slights and even severe man-handling
seem to have taken place. People began to refuse co-operation to
him in the performance of oblations to his manes; a row of sandals
was hung at the door-step of his residence so that it could
strike him when he came out. These trials on his patience made him
understand that despite all that he could do to scothen the embittered
feelings, and despite his will to treat them as of no serious coucern,
and, despite his general sense of humour, he was not wanted at
Sm’angam. Thus he left Srirangam about the year 1319 A.D. for
Satyamangalam on the borders of Mysore unwilling to be the cause
of serious cleavage in the community: It was perhaps during this
penod between 1310 and 1319 A. D. he was challeuged to compose
in ope ‘night a-poem on the sandals of S0 Ranganatha by a
member of the rival commuaity, which he did, on the completion of
which his superior mastery in position was acknowledged by the
grant of the title * Kavitarkikasiiha” to him by the learned
assembly of Judges. That work is known as Paduki-Sehasram. It
is also probable that $ri Venkatanatha composed the Safibalpa-

siiryodaya about this time.

After a few years, lasting about five yeats, he seems to have been
once agam called uponto refute auother Advaitic scholarat $ri-
rangam. 8ti Venkatanatha returned to Srirangam and defeated the
opponent through the offices of his disciple Brahma- tantra-swmm It
is presumably as a result of these series of debates that Sri Venkata-
nitha composed the $ata- riusam so as to be helpful to the students

N 1. See Life of Ramanuja.
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and teachers of Vidistadvaita to refute the opposing schools. It is also
likely that the Paramata-bhanga was composed with the same
intentioy. -

It appeared that after the cloud of mistrust and jealousy that
marred is life between 1319 A.D. aud 1325 A.D., there had come
after all the bright sunshine. But this was nof to be. Scarcely
a year afterwards the invading hordes of Malik Kafur were pressing
downwards into Sonth Indin carrying with them the flames of
relentless ion and and dali Idol-worship or
rather Pratimi-worship, which js one of the most important elements
of 811 Vaisnava religion, was assailed. Idols of warship were
removed from the samctuaries to interior places for fear of desecra-
tion and spoilation and mutilation. Srirangam underwent this fiery
ordeal in 1326 A.D. §1i Vedinta Dedika, gﬂ Pillai Lokdcirya and
ather eminent leaders of Valspavism had to flee. People numbering
ten thousand staunch devotees, were massacred in attempting to
stem the onslaught of the Moslem leader, whilst 8ri Vedinta Dedika
and Sri Pillai Loka, drya hurried away from the city in possession
of the quta-prﬁkééik&-commenlary on the $ri-Bhagyz and the
Image of §riranganatha. After some arduous journey Sri Venkata-
udtha went to Mysore. It is likely that his son and wife were living
at Satyamangalam at this time or were sent to that place just previous
to the invasion apprehending danger. So much so. there is no men-
tion of them in this escapade from Srirangam,

After some years spent in the old place of exile of $ri Riaminuja,
Tirnnar@yanapuram, he seems to have returned to his old haunt
Satyamangalam in 1335 A. D. It is recounted that during this
period of exile, his old friend Sri Vidydranya Swamin, the minister of
king Bukka 1, the founder of the Vijayanagar, the capital of the great
Empire of Vijayanagar~the never-to-be-forgotten Empire, invited Sri
Venkatanitha to reside at the Court of Vijayanagar, ob;r'iously moved
by the imp ious cir s of $ri Ve atha. Tt appears
that though moved by this offer, Srl Venkatanitha courteously
declined this honour and help, with five verses breathing rare beauty
and humility. He was content to enjoy the wealth that God had
infinitely given him, the wealth of knowledge'. For him there was
no place for compromise in religions life just as there was no compro-

mise with falsity.
1 el The dealof the Tia, 1 & €. Jauaka's famoss cosplet " Anantam bata

me vittam ”
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$ri Vedinta Deéika continued to live a quiet and peaceful
life delivering lectures and discourses on the many points of the
doctrine. He had already written innumerable hymns, controversial
works and commentaries, and composed original kiivyas. It was in
every sense a peaceful period. As usual his disciples flocked to him
at this uew shrine of power (Satyamangalam was also kmown as
Saktimangalam). There was only one dark cloud, the clond that
datkened the sky of Hinduz Religion. 1t was only about thisty
years afterwards that the Hindu Ewmpire founded at Vijayauagar
grew sufficiently powerful to drive out the invaders. It is stated
that sorely grieved St1 Venkatanitha composed the Abhiti-stava
abont-this time. Almost in response to this cry of the devotee, the
Lord seems to have, through the instrumentality of oue Gopanfrya,
a General stationed at Gingee, driven out the last of the invaders
from Sri-rangam and installed the Idol of Sriranganitha who had
been moved from place to place durmg those thisty years. This
was fn 1361°A. D. knuwmg this fact, Sri Venkatandthe returned
to Snrangam rejoicing in this answer to his prayers. The two
verses that he wrote praising the services of Gopapdrya are even
today to be seen incised on the wall at Sri-rangam.

Having lived £ full life of serv:ce (kaifitarya) in the cause of
the philosophy of 8ri Ramanuja, 8ri Vedanta Deéika passed away
in the month of I\arthlgm Saumya year 1369 A. D. Thus came to
an end a great epoch in Vidistidvaita.

The philosophy of Sri Venkatanitha cannot be smnmarxsed
within the short compass of an introduction.  But certain general
outlines can be drawn. The Philosopby of S5 Veukatanatha is
identical with that of $r Rémanuja, anditis cousidered that the
great merit of Sri Venkatanitha's writings lies in the synthesis and
correlation that he has made between the several thinkers who
preceded him. He has referred to almost all his predecessors and
has criticised them  or supplemented thelr views with arguments
revealing wealth of understanding altogether unsurpassed. His
life was on the philosophical side consecrated to unravelling
the intricate points of philosophical value which might lead to a
synthetic understanding of the Vedic and Upanisadic literature and
Prabandhic thought. This of course was necessitated hy the tend-
ency of many followers of the central thought of Rimiuyja to
interpret onesidedly. On the other hand, the coustant revival of
plnlosophtcal dlsputahons between sival sects or philosophies

d on the g pher the obli to substantiate his diffi-
cult Ox'gamsm: view-point. Ttis more easy to accept a materialistic
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smotism or pluzalism or a spiritualistic monism or pluralism, but it
is difficult to tread the path of Synthesis that orders all existence or
reality ou the basis of a central principle of Organic relatiouship.
This difficult task to which he addressed hitmself required prodigious
labour aund persistent attention to details. It is usual for most
philosophers to take a_very comprehensive view without entering
into the manifold details of the scheme or order adumbrated. That
satisfies superficial souls or believers but that cannet satisfy the
carping critic who would insist upon the mauifold details
being filled up. This was the task imposed on the leader, atd
Srl Venkatanatha, the giant he was, undettook the working
out of the innnmerable details of the system+ not only on its
philosophical side, but also wherever the philosophical passed
into praxis and ethics, and all this without Josing the fandamental
basis of spiritnal consciousness of the One All-abiding Divine.
This radiant man, spurning all pomp and power and pelf, tenacious
and zealous in the cause of promoting a better understanding of the
relation between God and man and the world, confident about
himself, trusting in God, ever at the service of truth, deeply Jearned

in the thought and knowledge of all the i , whether sanskriti
or tamil or prakrit, a venerable teacher and fierce antagonist, compel-
Jing absol bedi of his di a patient craft and rigid

follower of the $astraic injunctions,—S11 Venkatanitha—was the very
embodiment of the spirit of Vifistidvaita. We find that his
main desire has been to show the good Jife, the life that God has
imposed or has ordered in the world. The path of reafization is not
throngh mere intellectual understanding nor mere works, but throngh
Devotion, Bhakti, which includes the performance of works as well
as onderstanding. The cognitive and conative faculties of man
shonld be dirceted by the power of devotion to the highest
reality, the Self of all, and become the Vision of integral Unity.
This devotion can be manifested fully and integrally through the
understanding of the integral or organic nnity of dependence on the
Supreme Being, the Lord, who is the final Object of our life (parama-
purusartha). The lorve of God, faith in His wisdom, in His being
our only means of salvation, in His perfect love for man and His
anxiety to lead man to the highest place, His own transcendent
puissant place, are real and urgently necessary for man's progress,
The ideal of the Jdivadyopanisad whick is herein presented in trans.
lation and the Bhagavad Giti mingle harmoniously with the central
teaching of the devotional ecstacies of the AJvars. Itis no woufler
therefore $ri Venkatanitha finding that a final and absorbing
I—
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syuthesis of Upanisadic thought is presented only in the IéAvisyopa-
nisad, commented on this Upanisad ouly,

Tu all the warks that this master hias written, there is a tmity of
purpose, the central purpose, of representing the system of thought
for whick he stood, of which he was the most important 1cpreseu.
tative cvangel for near a century. He has written a masterpicce of
logic aud dialectic such as the Tattva-mukid-kalape with his own
commentary Sarviirtha-siddhi, This, in his own words, stands as a
testimony to his isci d ding and grasp ofall systems
of thought. His renovating effortsin the sphere of logic are llus-
trated by lis Ny@ya-pariduddhi, Nydya-siddhanjane and Scévara-
mimamsa. His controversial works. are Iis Saladisani and his
Paramatablanga, and Vaditraya-khand. His exp v works
and commentaries are the Tativa-fikd on the $ri Bhasya, Tatparya-
candrikii on the Gita-Bhasya, -Adhitaraya-siravali on the $ri Bhisya,
[$avasyopanisad-bhitsya on the Upanisad, Pglicaratra-rabsa  and
others. His poetic talent and mastery of composition’are displayed
in his Yadguibhyudagya delled on the Ragl sa), Hamsa-
sandeda delled on the Meghadiita, Safikalpa-sirsodaya as a
counterblast to the Prabodha-candrodaya, and his Subhisitantri
modelled pethaps on the Bhartthari’s S'a.takas and the Padikd-
sahasra.’ In addition he has composed 30 hymns on the several
deities. Hehas written extensively on the inner secret doctrines of
the S1i Vaispavas. On the whole he seemsto have composed 118
works, a prodigiots output of literary and philosophical value. His
worls have been acclaimed as of the highest quality by his contem-
poraties as well as his successors, The famous Appayya Diksita
tias written the commentary on his Yadavabhyrdaye—which shows
the high esteem in which that famous Advaitic scholar held S
+Venkatanatha.

Despite the fact that his logical'and philosophical thought had
ot been paid atteption to as much as it deserves by monistic
jdealists such as Prof. B. N. Das Gupta' and others, he tequires to be
studied as a careful thinker in logic who seeks to supplant the mere ’
;deological theori‘es of idealism by 2 more profound understanding of
tue intuitive logic which corresponds most closely to Drwauiz;tic
conception.  The instrament of thought must be of the sam: order
as the metaphysical system in which it finds a place,
res cannot be sundered apart from their metaphysical
true that an induetive study of thought and its prinei

Logical theo-

1 bases. Itis
ples will yielq
1. History of Indian Philosophy. VoL, TI[.
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us a truly critical account of logic. Such a logic, however, should
have to presume-the reality of its own account. An inductive stady
of thought will not be able to overstep its own shadow or presupposi-
tious. It must startwith the experience it finds, rather than seek
1o transplant fiself Sdsewhere. 1t is this demand of realistic thought
that happens to be the safest Jevel of experience. Thought, building
itself upon such foundations, will finally comstrct its edifice of
knowledge on the surest bases of science and human experience not
excluding any expericnce of which the human beiug may be capable.
Religious and mystical consciousness and even the realization of the
Divine fall within this scheme of understanding. It is this that $rf
Venkatanitha seeks to achieve through his logical works. In orga+
nistic hypothesis, thus, the foundations of thought arc well-lid and
“are capable of being intuitive and intellectual, pragmatic and ethical,

To have laid the foundations of this kind of logic is the greatest
contribution of Sri Venkatanitha. Itis unfortunately true however
that this great werk has not been contintied after him as splendidly

as may be desired.

ey
THE TWO RECENSIONS

The 14avasyopanisad forms the final chapter oul of the forly
whicll coustitute the Vijesaneya Samthitd of the White Yajur Veda.
"herce are two recensions of the above saiphitd namely the Kipva
and the Madh di Tlte Up d, as we have it, belongs to the
Kinva school.” There are, however, slight differences between the

Samhita text and the Upanisad-text,

@ In the V wantra’ these is added U between fad and na iy
the Rrst pada, and between tad and antite in the second pada.
(i) In the VI mantras the SamBiti reading is Atmannera. The Upa.
nisad reads Atmanyeva, and (i) finally the Sambitd-Upanisad when
recited as part of the Samhitd ends with the words OM l-‘):mrzl?mhma.

The differepces a8 between the two recensions are very many, An
understanding of these Ielps considerably our appreciation of the

Sri Venkatanitha at more than one place. The two recen-
The Kipva version is given here as upanisad

Bhigya of Sri
sions are piven below.
and not as Sathhbitd.

Jie text el by 31 the comrmentatots,
o1 323 omitts the € beiwrrn tad md e

with the exeeption of fri Verkatas

1, Int
watha the Vib mastes 6
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Up. whick belongs to the Sukla Vaj
23 found in the lénvasyupmlﬁ:\d
the 744, 3 dnd the 9th of the Kigva
others with the introductory words

The following differences between the two texts might be noticed.
is In the third pada of the third mantra abhi is used in & in
the place of api in M.
In mantra four second pada arsat in K is arsat in 81,
iil. The 9, 10, 11 of K are the 12, 13 and 14 of I, whereas

the 9, 10 and 11 of 3 are the 12, 13 and 14 of K. The
two triads are thus-transposed.

v. Avother important difference between the two recensious
“is that where the K reads Vidyayd and Avidyaya (10th
mantra) which are in the instrumental case standiug for
the ablative, M reads the ablative itself: vidyayah and
avidyayal (13 M).

v. The 17 and 18 of K arc 15 and 16 of AL, The 15 aud 16
of K are formed into one mantra—that being the 17th and
the last of the Madhyandina recension. There is thus
elision of the second half of the 15 and the first three

pidas of the 16th, The fourtb pada is modified thus—
Yosacaditye Purusal

vi. The 17 of K reads in the second half Om Krato Smara
krtam smara trato smara ketam smara, The M 15 reads

Om Krato smara Mibe smarg krtam smarg,

1t may be uoticed in this connection that the Bihadiranyaka
ajus school, reads the four mantras
(Brh. Up. V.oxv. 1 ). It quotes
recension along with many
*Tadete $lokd blavanti® (Beh, Up,
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IV.iv, 1), Thete is, howeves, a slight difference in the fourth pada
of the third mantra which reads Avidviimso abuddka Jandh in the
place of the T84, text Ye ke catmakano jandh.!

bidd
COMMENTARIES ON THE ISAVASYOPANISAD,

The Téavisyopanisad is one of the mrost important upanisads
which bas had the benefit of being commented wpon by most
teachers of Vedinta. Resides the main schools of Vedinta, moder
writers and thinkers too have drawn their essential inspiration
from this Upanisad. The Ananddirama-edition of this Upanisad
contains besides 1} Sankara's Bhisya and :\nnudng:’;i‘:; tikd on it,
the commentaries of Uvvala and Brahminand Sankarinand.

Ri 1 dranandita A dat T dl J“-l':‘ and A 2k ya.
The Adyar edition has the y of Upanisad-Jiral i
The inter.

which also is_based on Sri Sankam's commentary,
pretations of these authors are mainly advaitic, and yet there are
considerable differences between their comments. ‘There seems to
have bren a commeutary by Bhiskara, but weare unable to get
at one and therefore it must have been presumably lost.  We shall
first consider the structure and plan of the Upanisad according to
&ri Sankara and then of Uvvata, the famots commentator on the

Vijasaneya Sammihiti, MAidbyandina recension, and finally that of
&1 Venkatanitl identally pointing out the differences between
these three.
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SRI SANKARA'S COMMENTARY.

" According to Sri Sankara, the IfivAsyopanisad teaches the

p Self. He iders that not all the mantras herein pertain
to this ipstroction. The chief mantras are 1 and 3-8, that is, in
all seven, since these alone instruct the Highest Brahman.

1. The first mantra teaches the advaita-nature of the Self}
all else are illusion. He takes vasyam to mean acchadaniyam, fit to
be hidden. This interpretation forces him to tead fyakia as t)ngn
Bhuii ]r!hah means protection instead of eu)oymeut (which is the

¢ tically speaking, sinee this is derived from the
100t Bhu; atnmmzﬁadm, whent it means other than protection, {(bhujo’
ngvane : Panini 1, iil, 66)

2. The second mantra is declared by him as teaching a diffe-
rent method to the ignorant man who is nnable to grasp the signifi-
cance of the first mantra.

“This, it is to be noticed, is a serious dnemun from the main
instruction said to have been started, as SH Sankara says in his
introductory words thus:

Karmasu aviniyuktah, tesam _akarmasesasya atmano yathatmya-
prakasakatval.

Na Karma lipyate Nare is said to refer to bad actions—asubham
karma.

3. ‘The third mantra is merely a denunciation of the follower
of the_ Yower path {avara-marga).

4. ‘The fourth mautra begius with the instruction of the Self,
In this mantra apds is interpreted to medn karma.

5. The fifth mautra is merely a reiteration of the fourth,
na mantranam jamita 'stiti pircamantroktam abyartham punaviha,

67. The seventh mantra is said to be the reiteration of the

sixth, and in the sixth ' mantra Sri Sankara says praptasyaiva
anuvadoyam,

8. ‘The eighth mantra is said to deal with the Nature of the
Supreme Self. ‘Taking the words Swkram and others to be nomina-

tive nenter, S5 Sankara couverts them all into nominative mascu.
Tine just Yike Katih, Manisi and others,

I i K Paryagat is taken almost
in an intransitive sense,

9. From the ninth onwards, according to §13 Snanm, there
1s not one single mantra which can be taken to refer to the main
theme of the Upanisad, namely the Self, o anything that helps
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the realization of it. In the Avidya-Vidyi triad (9-11) Avidya which
means vedic karma is said to lead to Pitfloka, the world of Manes,
and Vidya which means knowledge of gods, is said to grant deva
loka or the world of gods.

12-14: The Sambhiiti-asambhiti trind teaches the meditation
on Hiranyagarbha and Unmanifest matter (Avyakta-prakpti), the
results of meditation on which are quite different from one anotler.
Because the results are different both bave to be performed,
In the fourteenth mantra Sri Sankara “takes sambhiti to mean
asambhiiti and vindde to mean bhitti: bhiitini ca vinasaris cet-
yatra avarpalopena nirdedo drastavyal,

15-18 : These mantras are all prayers made by the person nnable
to practice the knowledge of the Self which has been taught carlier,
that is the person mentiongd as practising the avidyi and vidyd, aud
presumably also asambhiiti and sambhiiti. But during the prayer, in
the 16th verse, fourth pAda, Sri Sankdra suggests that the worshipper
is begging Him (the Self) not as a servant, but that he is hinself the
Purusa who resides in the Solar Orb (Adityamandala).

$ri Sankara interprets Vidyd as pertaining to the Lnowledge
of the gods, because he finds it difficult to accept the position that
supreme knowledge can go witli any action, as may be seen from his
introduction to the 9th mantra and the concluding portion of his
bhiasya, where he raises this question again in the 18th mantram
tasmat uypasanaya samuccayal na paramatma-vijnaneneti yathy sma-
bhir vyakhyata eva mantranim artha ityuparamyate,

UVVATA

Taking up the intcrprc(asion of Uvvata in his commentary on
the Vﬁjasaneya-snmhitopnniead according to the Mddhyandina-recen-
sion we find that he belongs to the Advaita sehool.

1. He interprets in the first mantra Vaegam in the same way
ac Sankara. But ke takes figlfena to mean {yalfg-sva-stdmi-sam-
bandhena (with which the relationship of possessor and possession is
abandoned). Bhumijithah is interpreted as Anubhaveh enjoy. This
verb being a tiancitive one requiring an object, Uvvata suggests that

it is the enjoyable objects (bhogin).

2. Differing from Sankara, Uwata says that the eounce] to
do actions in the second mantra is for the «ecker after kuow]edgc_and
liberation and not for the iguorant tunn—!rm/’rluv_\::[»i ’vg'l'na Jidna-
nimitte karranyadhitira uyctam artham ka. N karma lifyate nars
is interpreted by Uvvata 10 refer 1o action dome for the ke of

I—
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knowledge. Nanu karmanah phalena bhavitavyam ; katham wmuktel
praptib ? Ityetad aSankyaha.

4-5.  According to Uvvata the fourth mantra mentions the causal
aspect of Brahman whereas the fifth mantra describes the effect
aspect of Brahman. Evam karanaripam Ghmanam uddiSyathedanim
karyariipenoddisati.

Uvvata takes apas to mean karma in the fourth mantra,

6-~7. The seventh mantra is declared so as to point out further
results than the sixth, as it were.

8. Uvvata takes paryegat in the transitive sense of attained.
Sukram and others, being in the accusative case, supply the object,
Brahman, The second part of the Mantra is taken to be the result
of the seeker's practice of knowledge, the result being the enjoyment

of the conscients and the i bandoning the relation of
possessor and possession with them —athe a!mo}asamyuktasya phalam
aha......yathasvaripam arthan vikitavan-tyakt bandhai:

rarthais cetanacetanair upabhogam krtavan,

9-14. ‘The rest of the mantras 9-14 are taken as formulas to be
repeated (meditated upon and repeated) by the seeker. Ita utfaram
upasanamantralr procyante.

No reason is here shown by Uvvata as to why the six mantras
9-14 shonld be taken as Uplsana-mantras, .since they do not have
the special characteristic of mantras as those found in this Upanisad
itself from 15-17. It is just possible that since this Upanisad accord-
ing to his text—the Midhyandiva—suddenly takes up the conjoint
meditation of asambhiiti and sambhiiti soon after the dtscnptmn of
the Deity——the Self of all, he might have thought that there is no
special reference to what preceded in these verses, And obviously,
Decause there is the reference to upisana in !he mantras andham
tamahpravidanti ye asambhutim upum!:.

o-11 M (\'2-—“ K) A rrto Uvvata bhiiti refers to the
carvaka-view' whereas the :ambhuh refers to those who hold that
there is nothing except the Atman or self alone—

X.okay:hknb prastiiya (brastutya) nindyante, yesametad dardanam :
Jjalabudbudavaj, y mar?axmkmarl vifiianam, @i, andham

tamal pravifanti ye bhii pasate. m
) i rtasya satal punah
sambliavo nasti, Atah sariragrahanad asmakam mukl:(ni i

1. AMowt A 1

.

fog v
do not ¢os
oriklast of sew, Bt ateroate fn el views ooy Sankara and ;:ljb;m anything
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Ye sambhiilyam eva ratih. Atmaiva asti, nanyat-kificid asti-
tyabhi prayal. Karmaparaimubha yat karma-kanda-fiara-
kandayor asambandha ityabhiprayal.

The 11 M (14 K) micans that both vind$e and sambhiti which
mean ultimately %arma and self-knowledge have to be practised
together by the seeker, :

12-14 M (9-11 K) merely repeats the above view,
the 12th, Avidyd means karma which grants svarga aud other minor
Pleasures. Uvvata's words under the I4th Mantra are significant.
Tadubhayam vedz janati saha ckibhitam karma-kandam jhana-
kandasya gunabhiutam.

15 M according to Uvvata describes what happens to the seeker
after his exit from the body. His interpretation of the words  itlibe*
in the latter half of the mantra is Kptaya lokdya ; to the destined
world or a2 world destined by his karma.

16 M. Supatha is devayina marga, and raye means muktilaksa-

naya dhanaya.

17. Here Uvvata takes the mantra as giving instruction in the
Adityopasana. He explains Om Kham Brahma thus: ittham cx
upasanam kuryat, Om Kham Brahma. Om iti nama-nirdesal. kham iti
ripa-nirdedal. Aka$a-ripam Brahma dhyayet. .

$RI VENRATANATHA

Next we shall consider the bhisya of $r Venkatanitha in
A commentary on any work should display the fundamnental
as far as possible, it should be a

1 devel and synthesis.

However in

detail,
iategrity or unity of that work, and
study from the stand-point of histori 7
Unfortunately in the ficld of Upanisadic thought mest comnientators
have not proceeded from the unitary stand-point, either in respect of
its own subject-matter or in respect of its continuity with the tradi.
tion. Thercis a widely prevalent modemn view that it is wrong to
speak of a unitary philosophy of the Upanicade, and the utmost that
we might claim is that every Upanisad or some parts thereof are
possibly unitary in their import. Thus it is held that n synthesic
adumbrated by the Vedinta-Shtra-kira is not wartanted, Whetker or
not this is true, whether the Vedints-sttra-kira did in fact develop a
new theory of his owu abont the Upanitads, we ﬁhfn not be cc{uinly
in the wrong when we assert that :\'cry.'smglc A} xdy.i‘ taupht in the
Upanisads isa unitary fnstruction. It ie _bcc.w:z this fac has ot

heed to, theye kave cropped op fmmurmbeatic eoon. It s
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just to prevent these, a science of intespretational rules or fimimsa
has grown up, for interpreting texts dealing with cither dharma ot
Brahman, both of which lead to the ultimate realization, Further
the commentator bearing in mind the rules so determined, has to be
loyal to the synthesis inherent in each Upanisad or Vidya ard to the
logic inherent in all thought. The commentary of Sri Venkatanitha
can be said tb fulfil admirably the three-fold purpose of being loyal to
textual unity, to tradition, and to the rules of iuterpretation. What
$11 Mallindtha bas stated regarding his aim in commenting on any
work—that he would not write anything that has no sauction in
authority—namulam likhyate kificit say anything beside the
point—nanapeksitam ucyate—applies with equal force to what Sr1
Venkatanitha has, as a rule, followed in'his commentaries. At all
crucial points he quotes authorities word for word from $ruti, Smrti
and Visnu-Purapa.

2. According to Sri Venkatanitha any upanisad or a portion
dealing with a vidyd, should be treated as integral instruction which
leads to the highest end or goal of man. A proper understanding
will reveal that the several mantras bear a unitary relationship to
one another. *

3. Venkatanitha interprets the Tédvisyopanisad on the lines of

* Bralima-siitras, since it deals with the Supreme Being as Kt,man.
For as Katyayana opines this entire Upanisad pertains to the
Atman.devati—Iéavisyam atmadevatyah. Thus firstly it instructs
the nature of the Lord, the ultimate category, and secondly, the
good meaus to the realization of Him, aud lastly with the ultimate

goal (purusartha). These three are called according to Visistadvaitic

terminology tattva, hita and purusirtha. ‘The Brahma-siitras which

comprise of four chapters deals in the first the fatfva—the Brahman;

in the second it rejects all views not in agreement with the

nature of the ultimate truth already established in the figst chapter.

The third chapter deal with the means of attajument, hita,

namely the several vidyas $andilys, dakara, and other such

meditations. Lastly, in the fourth chapter it describes the realization

of the goal of the individual, wamely, attainment“of Brah

ANl these topics are finely indicated by the following hemi

kitranatvam  abidhyatvam updyatvam upeyatd. Since the refutation

of other doctrines is subordinate to the real comprehension of the

tntzh,it is usnally omitted in sny instruction given to the seeker,

1 Veukatavitha intgodacing the 12th mantra writes:

man.

S, Sarvinubrama Satea: pt, TV, P, 38,
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'I‘adn‘mn_upﬁsymn paramatmatattvam, siiigatadupi iparica
paramalitam, parama-purvsartha-paryantam upadisya r—

4. The Upanisad, contextually considered, is the fometh and
the concluding chapter of the Vijasaneya Samhitd of the Sukla
Yajurveda devoted to the performance of works, sacrifices and others,
The disciple to whom, it is addressed is one who las already
mastered the 39 cbapters which precede this final upanisadic or
knowledge-chapter. The fmplication is that the disciple being
confused and dissatisfied with them seeks further knowledge abont

them.
. 1w
THE STRUCTURE AND PLAN OF THE UPANISAD IN DETAIL.

1. The first mantra and the second form.the first major group,
the third to eight form the second major group, and nine to fourteen
form the third major group, while the last inajor group cousists of

the mantras fifteen to eighteen,

The 1st Major group serves as an introduction to the Atma-

vidyd which follows, The use of the secoud person singular
dd dtoa

* bhiinfithdh* clearly indi that these mantras are
sceking-disciple, well-trained in the previons portions already taught,
who now, like a Naciketas, is secking the highest truth not to be
found iu the instrnctions and practices so far tanght. In answer to
this search, the first two mantras give a Straightforward and
unequivocal direction that the seeker should deem himself to be the
property of the Lotrd, like aunything clse, and notan independent
agent, and that if he performed the preseribed ritvals in this
consciousness, he need not be afraid of bondage resulting from the

continuous performance of actions.

3

Venkatanitha's interpretation of easyam is ** vyiipyam, sarcidhire
svasmin stewa tasaniyam va '

The interpretations of the words fyaktena and Shuifithak® ate
almost identical with those of Uvvats, to whose bhdsya we have

already referred.

t R pan} Rlepgv 8y nlrayag, : Reekedne
piyam macuhx 1hik gt (hnaadruma el p D
v (Lnent.

faskarscands writes *Tesn shavim
ed 7.2, Tpanipsd Brabma-Yozin wilics I3 tvtspus Yyipum Udyrred ¢ 7)
ogin writes ALY 1 Prdsansl,

2 Ur
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(i) The second mantra' is important in so far as through out
it lays stress on the need for actions being done; it afflrms that it is
the cnly way open to any individual (even a seeker-mumuksu), and
that he cannot under any circumstances renounce actions prescribed
previously in the Samhitd.

3. The IInd Major group teaches the nature of the Atman-the
Self of all things. This second major group may be said to com-
prise of four sub-groups, namely the 3rd,, 4-5, 6-7, and Sth Mantras.

() Inthe third mantra before teaching the true nature of
Brahman, the teacher points out the results that accrne to those
who are the destroyers of the self, namely, those who are ignorant of
the self, avidvamsal. :

(i) The fourth and the ffth mantras describe the Omniperva-
siveness of the Self. Venkatanitha points out that the mantra 4,
whilst revealing the omnipervasiveness indicated in the first mantra,
speaks of this self in apparently incongruous terms, known as
virodhabhasa in later alafikarika-terminology, as possessing won-
derful power. The first pida of the 4th mantra speaks about the
Self as unmoving but swifter than the mind; the second and third
padas show that He could not be overtaken by amy one but that
He could overtake every one. The only explanation for this is that
the Self is omuipresent. The final pada reveals His marvellons
omnipresence with respect to vertical existences also.

In the 4th mantra ‘ apas’ means water, as the accent happens
to fall on the last syllablet

The fifth mantra whilst reiterating in a different manner the
previous mantra adds a further description about the Self-being
both inside and outside of all things (sarvasya).

(iif) The sixth and the seventh mauatras form the third subsi-
diay group, which teaches the immediate results of realization of
the omuipervasiveness of the Self, namely the selfness of all things,
both subjectively and objectively, thatis to say, absence of sortow
and delusion and recoil from anything and everything.

1. Thtskara Lo to Kuandagic: Yadul Bhast sar tead
ekam  brahmavidy Total atcitam
{XnandIirama ed, p. 111},

2. of. Jid Upanisad ; $1i Aravinda Ghoses pAnote 2" Apas as it o

1 : accentu-

ated in lble vinzn of the White Yajurveds, can mezn only “waters™, 1f this
stcentuation Is disrepasded we may take it as the sizgular A4, ot
Shackata however Teoders it by the platal worke” . #a w?rk‘ reton

¢f. Traddesd Babmaqvgin alio taken this 1o wiean the water-lement.
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The sixth mantra mentions the relationship between the Self
and the creatures as one of supporter and supported ; the seventh
speaks of them as a co-ordinate unity which is precisely an instance
of the principle of interpretation of all identity-texts according to
Visistadvaita,

(iv) The eighth mantra whilst further describing the nature of
the Self and the seeker, by implication suggests the kitz, the good
means to realization of the Lord, It can also be seen that this
mantra differentiates between the Self and the seeker as attained
and the attainer, soon after their co-ordinate unity was declared in
the previous mantra, thus once again affirming that all mention of
i unity (samanddhitaranya).

Oneness is merely a mention of co-

1iIrd Major group, comprises of six mantras from 9 to 14.
This is again subdivided into two subsidiary gronps of three

mantras each.

(i) 9-77. What is briefly mentioned in the second mantra of
the Upanisad Kurvan......is here expanded and it is pointed out that
the practice of works or action should go along with the practice of
knowledge ; bereft of action } ledge-praxis is d , bereft
of knowledge action is foolish, Most of the commentators of this
group take the word ‘anyaé’ in the 10th mantra (13M) and the
13th (10 M) mantsa to refer to effects or fruits or results of praxes,
$ri Venkatandtha on the other hand says that it refers to the

means alone,
Vidyaya and Avidyayd though in the instrumental case in the
10th mantra, are taken to be in the ablative case by Venkata-
natha, in support of which he refers to the parity with the 13th
mantra sgmbhavat apd asambhavat. We find that this view is
justified because the Madhyandina recension supplies the exact case-

ending required.

Now to the meaning of the words Avidya and Vidyz., Almost'
all the commentators agree that the meanings of Avidya and Vidyz
are karma and Lkunowledge respectively. According to Venkata-
nithi, Vidya means knowledge of the form of meditation

(upasanatmaka-jrans).
The most important poiat to be noted in this group is that a
conjoint practice of karma and jidnz is inculcated, karma being
i i foa of God. Surefvara
1. MadhvicEeya copsiders avidyd to mean wrong concept]
nieans by Avidy:y pusiddha-farma aod Dy Widyl scripturalkarma {cf. Brahad-
aranyakopaniged-vartira /
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subsidiary (aiiga) to kuowledge. Bhaskara accepts this conjoint
practice, but he considers that kzrma and jiiana are equally imports
ant in bringing about realizatiom, whereas the scriptural view is
definite that knowledge alone can bring about realization, Yadava
Prakifa, though accepting conjoint practice of karmg ‘aud jRane
(jrana-karma-samuccaya), thinks that there are two different
resnlts, one for jiiana and another for karma, vamely Bralhma-
prapti and karma-nivrtti. Mapdana Mitra explains the sahe in the
Upanisad as the relation of togetherness between means and ends
and giving a second explanation says: gvidyad cannot be without
vidyd nor can vidya be wnhout avidyd.!

This triad of verses according to $ri Venkatandtha also teaches
that the means taught herein lead to the attainment of Brahman-
Ampte, the immortal - the parama-Purusirtha.

(if) 12-14 The Sambhiti-Asambhiiti triad.

The ordinary meaning of sambhiati is birth, that of asambhité is
non-birth or dissolution, Some commentators mean by these two
terms creation (sristf) and dissolution (pralaya). But as this
meaning does not accord with’ the context, Venkatanitha inter-
prets these to mean (1) attainment of Brahmaa aud dissolution of
obstacles to it {viz. samsara); (2) adhi-nispatti i
in trance), and the destruction of all evil t:ndcncxes and mental
habits pertaining to outer objects; or (3) following a meaning which
is given iu his Nyaya-Siddhanjana (p. 162), sambhiiti means
arciradi gati (ascent ou the path shown by the Arcis and others),
and gsambhiiti means karmanam any nkrantile  (t fe of
karina from the free-ing soul at the time of his departure from his
body to those who are his foes). ‘This last view is the interpreta-
tion gncn by SudarSana Siiri, thc author of the inimitable com.
mentary $ruta-Prakasika on the S Bhagya (II1. iii, 33 & 34).

$1i Venkatanitba in his Nyaya-$iddhanijana refers to another
wewopeh fvrewd b YWaEwfoyn, Yot wotoor of Yhe Witimiala.
According to him, sambhiiiti and vindia wmean knowledge and action,
vidya and 2arma.  According to this view there is no difference
between this triad aud the widyi-avidyd triad, of which this is

1. Brohma Sidhi .13 pr. 1 Madras Govt, Q, 3en serles 4 (1937) " Ftad uktam
thavati* ye dve apy upiyop ¥ ashite, \nld,:n-nuunn "\dyo—
dayoel..  Anyoanhay  Nividyl wid § tathIhi bhed

rvl\lulﬂr]lﬂ tadalhive na bhedah peaklicta...tathd na vidya aikItmyn-é nn-.
radi dakyard (dary2) n:!vh]ynx.

el Eatana Xovl 20 Rk h L.} ¥
e A Vajua Taitt
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merely a reiteration, Nardyandrya refutes o his Nitimala (p. 64)
a view which holds that the words sembhiiti and vindée mean sqvi-
s:sa and nirvisesa dhyana respectively, that is to say, the sampras
jidta .samadhi and asamprafiata samiadhi mentioned by Yoga
#istra (1.-17.)

~The putpose of this triad fs to teach the contemplation of what
follow after tlie death of the seeker. These are (i) arciradi gati and
karma savikranti or (1) Brahma-pripti and prati-bandhaka nivytti,

.'J(IIESE two interpretations are suggested by the context of this triad

it the Upanisad as it has come to us.
cousideration the context in which this is found in the Madhyan-
dina”recension, it would appear that it has reference to  Updsana or
ineditation fipon the supreme Self, the fattra tanght in this Upanisad.
Itis tlhis meaning that Venkatanitha seems to piefer when he
giyes his second alternative namely samddhi-nispatti and miing-
dambhidinam himsisteyiidingm bahirmukhendriyavtfingm ca ving-
$ah. Ttis significant that Kiiranirdyapa, who is au ardent and
faithint “follower of Venkatantha's interpretation gives this meaning

If however, we take iuto

alone in his commentary. N

IVth Major group-15-18.

7 This gronp is different from all the previons verses in so far as

it consists only of mantras, prayers purely to be repeated by tlje

seeker at the time of his practice (uplisana), whereas all the

previous tnantras, or verses niore properly so-called, deal with iy

struetion aloye. ‘This can be seen by applying the lifiga-principle
of Mimarisa.!

The first prayer is for the removal of the obstacles to kuow-
ledge, and the purpose of this prayer is merely indicated by the
satya-dharmaya dystaye, and this is expanded in the suceeeding
mantra.

The third and the fourth mantras are prayers to the Lord to
lead the individual sou) to the highest bliss, remembering Himself,
and what he had done.

The last mantra whicl is usually used on all
or in the knowledge-section as in this case,

occasions, in

sacrifice, or hymu,
has a significance all its own in Upaunisadic literature,

1. The liga principlein Mimlmisk is the printiple of expressive power of 1he
words used. Ilere in these four mantras, there are vocalives, aml verbs are
psed in the second person and Brst person: and there are persousl pronoums fn
the frst and second person.

I—1



xxvi ISAVASYOPANISAD-BHASYA

v
EDITIONS AND MsS, CONSULTED FOR THE PURPOSE OF TRANSLATION

There are “several editions of Venkatandtha's Iéavasyopanisad-
bhisya. I. Tddvasyopanisad-bhisya of Vedanta Deslka with the
additional commentaries of Kirandrdyanaswimin and -Purifai
Sman%ch'\rya svamin: Avnanda Press, Madras 1914 {in Dexanagan
seript) 1 1L, TédvAsyopanisad- bhisya of Vedduta Dedika with Acirya-
bhasya titparya by Tarkrpava Siromani T. Viraraghavichirya of
the 811 Venkatedwara Sanskrit College, 1933 (in Devandgari script) :
111, T4av3syopanisad-blidsya of Vedanta Dedika with Rfiranariyaya-
swiamin's bhasya, issued along with the Dadopanisad-bhasya of Ranga-
raminuja edited by Navanitam Krishnamiehirya {grantha seript),
All the above have been priuted. The second amongst the above has
been generally followed, As there were many doubtful points, a Mss.
No, 3128 of the $ri Venkateswara Oriental Institute Library, aud two

Mss. of the Madras Government Oriental Mss. Library (D. 319 and
R. 3192¢) were referred to. In this connection we [eel grateful and
obliged to VidyivAcaspati Professor P. P, 8, Sastri, M.a {Oxon}
Curator, of the Government Oriental Mss. Library, for readily Lelping
us with his readings. The Mysore Oriental Library does not contain
any Mss, of the above Upanisad-bhasya, “The variations have been
noted in the foot-notes at the respective places.
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ISAVASYOPANISAD-BHASVA
(TRANSLATION)
(Benedictory verses)

1. We wmeditate on Vasudeva possessed of a multitude of pure
and excellent qualities, by whom are being dwelt-in all this conscient
and uncouscient.!

2. The Transcendent Purusa, the Lord of all, of inuate great-
ness, the Inner Self of all beings, Himsell (cternally) transeending all
fawlts, the One object of all sciencgs (vidyas), the Presiding One of all
actions, the Extinguisher of sin, Enjoyable by the fieed, tic Ready
Meaus, shines at the end of the Samhitd of the Vajins.?

3. (The Vedic passage) which is recited with * All this is fit to
e .indwelt by the Lord® in the beginning is the instruction in the
Luowledge of Brahman given by thie Guru to his disciple.

4. All (actions) prescribed in the Sanshitd could be (utilized) on
aceount of separate injunction, for knowledge : for poiuting this out
clearly is the addition of this (enuvitks) at the end of that (samhita).

THE BHASYA.

T'here (in the Upauisad) at the outset, for the sake of removing
the illusion of independence and others (of the individual) who is in
the possession of material body, the teacher (keeping in mind this
fact) declares the Nature, Existence, and Activity of all things to be

under the contro] of the Lord.

1, Verse ! Anustub. Sloks metre.
2 Mandakednta
3 Sloka metre.
» 4 Sloka nietre.
5 The adjectives used by S5 Venkatauatha in respect of the Ptrusa meptionel
crse 16 have reference to mantras specified below respectively.
i, Sacvedinal versel.

o v
famd g

Muktopabliogyal, verse 11 4l quarter.
Kopi and siddbopayal, verse 15 and 16,




R 1SAVASYOPANISAD-DHASYA [Mantra |

TSX UXSYAM TDAM SARVAM
TATRISCAJAGATYAM JAGAT
TENA TYAKTENA BHUSRJITIX
. JY GRDIIAIR KASYASVID DHANAM, . 1
AVHATSOLVLR CHANGEABLE 18 IN THIS WORLD, ALL TIIS 1S 11T 10 DE (NDWELL
VTS TORD WITH THAT {WORLD) RENOUNCED n¥jov, Coiny XoOf ANYOXL'S
WFALTH,

Jdam: this, (that is) determined by the respective sources of
knowledge as otlier than Tévara, of the fonu of intelligents and
unintelligent.

fs@: By the Lord. By the all-coutrolling Purnsottama’ well-
knowy as entirely differeant from the soul, ju (the passages) “The
knower and the ignoraut, the two unbory, the Lord and the" nml-]or( "
(Svet, UP. 1, 9) a\\d others, :

visyam: Vit to be pervaded is the meaning, Or such as conld
Lo made by Himself to dwell in Himself, whois the support of ait?
Thus the Smgti says * He everywhere (dwells), and in Him every-
thing dwells, Because of that is He called (paripathyate) by the
Tearned, Visndeva,” (Vis, P. L di, 12.)

jagatyiim : (i) the significator for other worlds also.

Jjagats The group of things of the form of the enjoyed (bhogya)
and enjoyers (sonls), which changes into another state in nature and
qualily (respectively)’ ”

yat-kifica:s This qualification ‘ whatsoever’ is used in order to
aflirm that there is nothing whatsoever whiclt has not Him as its Sclf,
(This is) clucidated (thus): “(They) say that the sense-organs,’
seusoriun, buddhi, safteq, rillianee, streugth, courage, body and soul
liave Viisudeva as their self.”

But (the objector says), according to the rule ' Riidhi (couven~
tignal meaning) overrules the Yoga (ctymological meaning) ', Ifa
hierein mentioned may be Rudra, and further becanse thereis no
additional word {upapada) such as CAW* lwhich addition if it were



1SAVASYOPANISAD-BITASYA

present will affect they siighi and it may thcn dmfvu'de Viguu
well-known as Sarvedvara.)

Not so (we reply). Since, asin the case of the words Akila,
Prige and others used in the seuse of the (original) cansc (where the
#iidhi is annulled), so also here the ridhi is aunulled'; and since the
quality of pervading all as well as being the support of all cannot
belong to Riidra who is accepted () as uot being the canse of all
things and (if) as being bound by Karma on the strength of the
passages such as “ One ouly Nardyanpa was existent, neither Brahma
nor 18apa * (Mahopanisad 1) “Tam still pot free from sin, grant me
5" (Satapatha Brahmana), this word TSa must be accepted
ctymologically (yaugika) as refersing to the Lord of all, of uulimited
Lordship, Wlo is well-known as possessing” these qualities (of all-
supportingness and all-indwellinguess and others).

Though ou account of there being no mention (here of T4a) as
already well-known (as the primal canse), there is a difference iu this
case from that of Akaéa and other passages, yet because of ite use in
A quite contrary seuse itself there is justification for the rejection
of its conventional (rudhi) sense according to the Aindri principle.®

Nor is there here the principle of contextual allness® (carvafvam
adhikarikam), no such limitation being scen,

. (I it be said that instead of one perpetual All lord, we may have
one Igvara-stream, one All-lord in one cosmiic age and auother in
another age and ~o on, or clse we may have several IRvaras, rulers,
at the <ame time and at all times cternally, but who divide their
absolute lordship between themselves by Twmiting their power to
specific regions, we reply) :

But the theoties of Iivara-stieam and multiple Tdvaras are
rejected by a number of {seriptural) sonrees of right knowledize,
whiclh establish the Lord existing at all the three times {past, present
aud future) and destining all processes.

1t is therefore right that this passage refers to Natayana alond
who has lordship independent (of others) as the Lord who dwelle
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in all (or rathier in wliomn all ean dwell) proclaimed iu the passages
“Hiuthe protector of the world, the Lord of Self” (Tait, Narw.
K1 25) and others; Who is to be redeclaied later ou as  YosAvasqe
Purusa' (I5i. 16) ; Who is determined as the parent of Brahma and.
Rudra by passages inexplicable otherwise (i.e., which canuot apply
to any ather god); Who is most famous as the all-indwelling pro-
pelier in {the passages) ; * This is the indwelling self of all beings,
faultless, dweller in the highest sky, (divya), the shining one (deva),
the One Nirdyana ™ (Sub. Up. VIL) and others; and Who in the
passages “ He is Brahma*” and “ He is Siva ” (Tait, Nara, XI. 26) is

meutioned as the substauce (vifesya) of Brahmai, Siva, Indra and

others'who are his attributes (viblfitis), as in the case of the world in

the passage “This (world) is all Purusa Himself” This is enough

(of refutation) of the objections of that person who does not know the

pada-teaching, the pada (I$3) in which theie is no place at all for the

conventional weaning (angariidhi), and whichis nota compound

word, .

In this manner having tanght the secker after liberation, the
knowledge of (his) dependence on the, Lord,. he (the teacher)
counsels living that has renunciation as its ornament:

TENA TYARTENA BULNJITIALL. WUTH THAT (WORLD) REXQUACLD LNJOY,

tena: with that world which is mistaken as enjoyable ;

tyakiena: renounced ; because of the perception of its (wotld's) .
Leing exceedingly full of fanlts, being one with that (world)
renounced ; ie., (being one that has renounced the world).

bhunfithith : enjoy ; * enjoy that group of unprohibited enjoyable
(things) which is helpful iu supporting the body, which is useful
1o Yoga' {this)is the import got (siddhyati) from the nature of
the instruction and from the context (arthaprakaranabhyam). :

Or else it might be construed thus: Eunjoy that which has
beett mentioned as the One in which all dwell, the supremely eujoy-

able (niratisaya-bhogya) (Brahman), through the meaus going to be
taught (i the succeeding verses),

kasyasvid dhanam : anyone's wealth, wealth belonging to a rela.
tive or non-relative.

Ma .gydlm'ln t donot covet,  Aud Yama says to his servant begin-
ning with (the verse) “In the supreme felend...” “That crooked

mind, who is covetuous of wealth, that human animal, is not
Visudeva's devotee,™

L Untraced,
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This renunciation of desire for wealth is to be taken to stand
for remunciation of all things other than the supreme Self. Thus
does the Smrti say “(He) who has attachment to the supreme Self
nnq‘dletaclxment from the non-supreme Self ™
i 1. (Now the teacher) says that he, wlho has fearnt as taught
in lb.e previous verse (evam vidusali), has to perform the routine and
oceasional \(obligatory prescribed) work? characterised by renanci-
ation of attachment fo fruits and agency and others, throngh onut
his) Tife )

KURVANNDVEIY KARMANT

JUIVISCT
EVAM TVAYI
NA KARMA LIPY

THTS (0N\1) GI01LD DISIRL TO LIVE & HTADRID YEARS JUST PERIOKMING
THUS TOR TATI (1) 1S 20T OTHERWISI TIAN THIS  WORKS DO AAT 61T

S8T1
2

WORKS,
SNIARID OVE R AN,
Jijiviset : To show that even
living till the completion of this knowledge is desirable the deside-
rative suffic is used (herc).
fatam samal: hundred years: has reference to generality
(prayika-visayam). * Living a hundred years one should indeed
perform  works that accord with one’s fitness, At no time
should there be giving up of works subservient to knowledge'
is the meaning. That there is no special reason to say that this
passage refers to independent actions which are the means of obtaining
fruits, it is said in the Vedanta Sitra “No, since there is no speciality™
(III. iv. 13). Another meaning not contrary to the context (prakarana)
is also mentioned in the next siitra: * For the sake of praise enly
(there is) permission” (IIL. jv. 14). The Bhigya {of Raminuja)
{runs thus) * The word va (is nsed) for indicating delimitation {cva)
Since the context (is) that of knowledge (of Brahman) taught in
‘Al this (is) fit to be indwelt by the Lord..." for the sake of praising
(knowledge), thisis the permission for performing works always.
Because of the power (mihatmya) of knowledge, even though one is
performing works always, one is not stained by them: in this
manner knowledge is praised.  And the rest of the passage, * Thus
for thee: it is not otherwise than this: works da not get smeared

for the knower of Irabuman

over man * shows 1his alone.”
teayi. for thee, who are fit for Brahma-vidyi.

cvan : "Thus alone is the thing (that is) to be practised

1. Ustrsced quotation.
2 Nutyrarimitnits datles acconding to one’s vargszal thrama
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Ho anyatha nasti: (1) is not otherwise than this: thisis said
negatively for the sake of confirming {the previous positive statement
regarding doing works which are imperative through out life).

Now (if it be asked) will there not accrue bondage to the knower
of Drahman, since there §s the performing of works, (the teacher)
says: Works do not get smeared over man.  Iu the cace of the man,
the Braliman-knower, under reference, according to the “principle
of separate injunction " (as taught in the siitra) “ But Agniliotra and
others (ate to be performed} for that purpose {of knowledge) alone,
sittce that is (so) scen (in the Upanisads) ” (IV. i. 16), actions do unot
become the causes of results such as svarga and others, Thereis no
possibility of a diseriminating desireless man wittingly wadertaking
to do works as means to pleasures which are not usefui for know-
ledge and to do forbidden works. For (snch of) those that may
arise there will be the expiation (niskrti) according to his fitness, on
the strength of the text: “If one ismot free from bad conduct...
(one will not attain Bralman) " (Katha-Up. 1L 24).

(If it be said that as taught in the Tadadhigamadhitarana
V. 8. IV. i 13, Brahma-Vidyd is so powerful as to prevent any
works from staining man, and therefore no expiation is needed, we
reply) But what is established in the case of those who practise
Drahina-vidya is that the only sins which do not stain them are
those which are performed inattentively (pramzdikanam).

That he whose fitness (adhiikara) has been burnt by the fire of
Luowledge is not subject to the {njunctions. mandatory aud prohibi.
tive, is a view that is not acceptable to the knowers of the Veda.

IL For the sake of making one quickly take to the know.
Jedge (hereinafter) to be imparted, he (the teacher) now says that
falling into Naraka most assuredly happens to those who commit
self-murder, becanse their knowledge "and actions become other than
what they ought to be, due to their lacking the kuowledge of the
said vature and because of having desires for wealtl,

ASURYX NAMA TF LOXX
ANDHENA TAMASIVRTIH
TIENS TH PRETYABHIGACCHANTI

YR KECITMAIIANO JANZI 3

(There are) THOSE WORIDS XNOWN AS ASURYA FERMIATED By DLINTING

DARKNTSS WINTHFRTO Tilit SOUL-SLAVERS, WHOXVER THRY ARE, RESORT ON DE-
PARTING {FROM THFI popIRs).

Asuryah: (the suffix) yat (is used) in the sense of ‘Those which
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manaso javiyal: Having a speed greater than even the speediest
mind.

1fit be said that vumovingness and such speediness caunot co-
exist, (we reply) Not so, becanse, by recourse to intention ((atparya)
they can easily co-exist. Since all are always pervaded by Him-
there is unmovingness, and since He exists beyond the range of the
mind's perception at all times, He is stated to be faster than the mind

as it were,! In the following passages also, (it) has to be construed
thus.

Na enad devi apnuvan purcam arsat: This (which has) already
obtained (all), all the gods have not yet attained.

devah : gods, Hiranyagarbha (Brahma) and others,

ng puvvan s Have not all this time attained, The embodied
souls (ksetrajiias) wliose consciousness is obstructed by karma prior
to their gaining that knowledge, do not attain it by their own intelli-
genee, thongh it is infinite and therefore eternally omuipervasive,
Therefare there is no contradiction here,

Thus is it said in the Chandogya Upanigad (VIIL, iii, 2).

** So just as those who do not know the spot might go over a
hid treasnre of gold again and again, but not find it, even so,
all creatures here go day by .day to that Brahman-world
(Bralima-loka) (in deep sleep) but do not find it, for truly they
are carried astray by what is false,™

Tad dhifivate “nyan atyeti tigthat ; As stated in the passages “ He
who is in the earth ”...*.(He) who is in the self” {Brh. Up, V. vii. 76D,
in this manner even Whilst remaining in everything It overtakes the
runuing Garuda and others. “ However far and fac they may run Tt
is beyond that” is the meaning,

Thus it has been said

“Even fiying like Garuda for 1,000,000 years, one, though
haviug the speed of the mind, even then caunat reach the
limit of the Cause

The overtaking of those who run by those who are at any oue
place is not possible : This is (a case of) wonder, - )
L. "Tomave' means to reach 4 space in which it was ot befoce. But for 4 thing
which is all-pervasive there cannot be  space in which it was not before. Therefore
it is motjonless, ‘

% Trans. from Hume: Thirteen Principal Upanisads,
3. Abir. Saih,
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asya sarvasya : of all things having variegated conscient and
unconscient forms and determined by sources of right knowledge.

antar bhavati : dwells within; *because there is no obstruction,
it exists without there being any limitation of space’ is the mean-
ing. ‘That same thing exists also outside all these, that is, that
exists both at places where finite objects are and at places where
they are not. That is clearly declared in the Taittiriye beginning
with the *Thonsand-headed...” the purpose of which is to deter-
mine that principle which has to be meditated upon in all the
several sci of the T dent (# idya) thus:

“YWhatever is in the world, seen or even heard, pervading all
that both inside and outside Nirdyapa stands” (Tait-Nora. X. 1)

VI. Thus has been said that all things have Brahman as
their self. Next is mentioned the imwmediate wility of having
this knowledge:

YAS TU SARVANI BRUTANY

ATMANYEVANUTASYATI

SARVABHOTESU CATMANAM

TATO NA VIJUGUPSATE &
{HE) WHO SEES ALL CREATURKS IN THE SELF ALONE AND THE
SELF IN ALL CREATURES DOES NOT RECOIL FROM ANYTHING,

yas tu: But who: tu is used for the sake of indicating the extra-
ordinariness with regard to the greatness (mahimi) of the knower
of Brahman,

sqrvani bhiitani: all creatures, from Brahmi down to the
plants,

Atmani: In the Self. Here the word ‘self’ refers to the all-
indwelling self because there is nothing to indicate limitation, and
because of the context, and because of the nature of the thing
{arthascabhivat) (described),

. eva: alone. The intention of the word *alone* is, that even those
things that ate supported by the earth and others really reside in
the supreme Lord through these elements. .

anupasyati : continuousty clearly perceives.

sarvabhiitesu cz atmanam : by these words is intended pervasion
alone, since they are incapable of supposting Him (lit. there can be
no suppoit to Him by them),

1. cf. Satapatha Brak, XIV. 5. 50.
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(sah) * He", the correlative of * who', has to be inserted,
talah na vijugepsate: All things having been perceived as
having Brahman as their self, from none of them does he recoil,

in the samwe way as he does not recoil from bhis own dependents.
The meaning is, he scoms nothing.

VII. Once again, strengtbening (the above teaching) by
means of (the statement of) co-ordination, (he, the teac!xer) says
that to perceive i thus leads to the immediate annihilation of
SOTTOW @

YASMIN SARVANT BHUTANY
ATMAIVAEHUD VIJANATAH
TATRA KO MOBAN KASSORA

EKATVAM ANUPASYATAH . 7

WHEN FOR 113 WHD KKOWS THE SHLF ALONM HAS BECOME ALL CREATURES,
THEN YOR REs PRRCKIVING ONENESS, WHERK is THERY DELUSION OR SORROW ]
sasmin: when, at the tirme'of meditation.

vijanataly ; for him who knows distinetly by the method well
tawght (vhadisthena margens) the difference between the independ-
ent and the dependent entities with the help of the scriptares,

tma fra sarvini bhitdni abhfit: ¢ The supteme Self jtself has
appeared as qualified by all® is the meaning, When the co-ordina-
tion between the world and Brahman is possible through the
principle of relationship of body and soul according to common
and scriptural usage ss in ‘Lama God ' etc., the theories of
tadha' (sublation), upacira’ d ignifi ) and svariipaibya’

7 y
(identity in nature) are to be rejected.

L Didhatheory of stmicddhikarapya negates oneof the termes 2s false, In
the example *the thief i« this pilar® the meaging is that there s no thief at all
but thet the pillar was mistsken for the hiel. The identity expressed by ‘is*
negales the thief by affituing the pillar as the real. Lo this kiod of ilestity then,
the world which appears ss existing perceptibly has to be negated,

2 Upactra (dentity thmongy secondaty meaning): * Al this is the Ring®, this
means that all these sre entitely dependent on the king, Though thereis berea
statement of idestity conveyed sgain by the word ‘is" it {a only by recourse to
secdodaty meaning we ave enabled 10 make semse out of khat statement. ™ All ¢his s
verily the Brahsman * (sarcam thaleidam Brakmal though it can be understood in
this secondary way, yet it does not fully explain the implicit refation of Identity,

3 The subclasce-idestity {rearipasiza): “ The wmnd is the ot i a statement

ol the oneness of sobstance between mnd and pot. This ivd of identit,
. ot
s3pable of Leing appited here, since H here be srarg, vl

pacidentity between the world
#53 Brabmaaa (i) Beatimian wonld Bave 8o underzo change, aud (i) the relationship
bc\nen;;o Iacompatible substances as matter 264 4piit {8 impossibic,
¢ fonnh hind of Qs Batica-Sariri-b H
i of erordtuation 1s Based on the Sarica-Sariti-bhivs of Villy
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Tatra: Then.

Kah mohal: where is there delusion ? Delusion of the form of
wrong notion of self-independence and others does not happen. This
is the meaning.

Kah §okali+ Where is there sorrow ? There will arise no griefs
even when there are deaths of children or the seizing away of
kingdoms and others, because of the realization of the absence of
ownership in all things which belong to the TFranscendent: this
is the meaning. Thus (Janaka) says “Yufinite indeed is my wealth
of which nothing is mine. }f Mithila is burnt nothing mine s
burmt” Mk, Bk, $3at, VIL 19)

ekatvam agnupasyatal : to one who perceivesthe Oneness of That
which has got all existences as its attributes. Obviously here the
use of the word * one’ does not connote that thére are no other things
(besides this), because there is nothing to militate against anything
said at the beginning in * All this is 6t for the indwelling by the
Lord,.....” (I§a. 1) as pervaded by the Lord, and because in both
the cases of knowing and non-knowing that all differences are
illnsory, the teacher could not hiave given this kind of instruction and
others regarding such identity. . -

Nor does this (efa) speak of the substance-identity (svariipaikya)
of the mutually incompatible factors, because in case there is the
destruction of all coutradictions, there will occur confusion in the

disesimination and others between one’s own theory and those of
others. The explanation of the *

* as belonging to Brahman.
. with-its-attributes can be entertained, sinee it is in accord with all

the sources of right knowledge. But it is better to take it to mean
the relation (of body and soul - larira-dariri-bhidva)’ which enables us
to maintain the co-ordination stated above, because the term (ekatvamy
oneness is used in the passage “‘The oneness of Rama and Sugriva ™
(Ramiyana Sund, 35. 51) and others, so as to mean some particular
relation,!

RS ding to Vidi:

stadvaita the ination is exp in the following
smannet. ‘1amsgod’ (Devo'ham) means that the veva (god) is the body (Form or
jatd) and 1is the self which owns it or dwells in it or controlsit, That which refers
to the body really refers to the self within, Ttis the relation inseparable between
the body and the eelf that is stated. When either of the terms is mentioned it means
that implicitly the other also js intimated.

2. The smanadhitaranya between the world and the Brahman fs one of body
and self. Friendship, sneha of love isalto another instansnce of samanadhikaranya .
When we speak of the fuity or onewess of Rama and Sugriva, it is not cabstar tial
identity that is intimated but oneness of love or
o the Lord, living for the Lord are

reciprocal existence. Dependente
expressions of onenees or identity,

alltypes ot coordination giving srise to the
or unity.
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Even though these two verses may be construed so as to refer
to the released soul, it is more appropriate (to say), in consonance
with what has been said, that it meaus praise of the secker (mumuksu).
Cousequently, the word *secing’ anupasyatal:is applied to such
knowledge atising out of a study of seriptures or to that knowledge of
meditation (on the Highest) which arises through such study, iu order
to indicate its state when it becomes most clear and distinct. "It cannot
be doubted that the intuitive vision which results here as a fruit of the
particular sqmadhiis that which is meant, since it is mentioned
as the means (of Jiberation). 1t has been affirmed in the $r3 Bhdsya
that the word * seeing ’ refers in all those passages which counse] the
meauvs to realization to the meditation-knowledge (updsana-jnina).

VIIL And again the teacher deseribes mose fully the individual
who knows the nature of the Ruler and the Ruled; by clearly’ point-
ing out the special qualities of that, which he has to know :

54 PARYAGAC CHUKRAM AKAYAM AVRANAM

ASNAVIRAM SUDDHAM APIPAVIDDHAM

KAVIR MANISI PARIBILOIL SVAVAMBIOR

YATHITATHVYATO'RTHAN VYADADHAC CHASVATIBITYAN SANIDIIYAILR

X ATTAINS THE RADIANT, BODILESS, SORKLESS, SINEWLESS, PURK, UNINJURED

BY SIN: {NR) SKRR, CONTROLLER OF THE MIND, CONQUEROR, INUEPENDENT, BEARS
(v us IHND) THE REAL NATURE OF THINGS FOR INNUMERABLE YEARS,

Sah : He who sees Bralinan, the indwelling self of all beings,

poryagas 1 ‘will aftain’ is the meaning, according to 1he
principle enunciated in the text * He who knows Brahman attaius
the Transcendent {param)® (Tait Anand. 1. ). Or else it is
restatement of the fact that he has attained experience (anubhava)
oblained by samadhi as in the case (of the text) * One attains
Brahman here (itself) " (Katha, Up. IL iv. 14),

Sukram : pure, of the self-luminous form, °

akliyam  though having ol as His body, yet fiee from any
Lanmic body.

Therefore having no scars or muscles {(avranam asnaviram),

$uddham : not even smelllug of ignorance and other faults.

apapariddham: * That which is unaffected by karmnas which are
of the form of good and evil (A5fapunya) which ate the causes of

1. Teats &nd Mss give two types of readinge: Govt. O, 1. Misw D1 313 end
R.392 & SVOL Mas et GIGR

Ananda Press e, rends 81457
Navsviam Krhihpamachariar's grasts od reads G4
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iguorance and others,” this is the meaning, since the Upan.isa?'
beginning with the passage * Neither good actions (affect Him)
closes with the word * Al sin from Him recedes ™ (Ch. Up, VIIL iv, 1)

In this manner, the Supreme Self who is absolutely proof against
evil (heyagunas) is the One Who is to be attained, and Who leads one
to the attaiowment, aud Who is to be meditated upon by the seeker
(mumizhgu).}

The teacher describes the kuower of Brahman as the *scer of
all things.”

Favih 3 He who sees things transcending (all the sources of right
knowledge) (kranta-dar$i). Or else the meaning may be One
who like Vylise and others, is the author of works that help teaching
the Supreme and His excellences.

manisi: Buddhi, which controls the mind is called manisa. He
who possesses it is the manisl. ¢ He who through practices of yoga
aud renunciation has a centrolled psychic organism, antalikarana’ is
the meaning.

paribhuh s (He) who is on all sides. He who surpasses all those
who know other sciences (vidyas). Or he who has subdued the ene-
mies, namely desire, anger, miserliness and others difficvlt to conques.

svayambhih : (He) whose existence is independent of anything
¢lse, that is to say, the seer of the form of the eternal Self.

yathatgthyatal arthin vyadadhat : has borne in his mind all
things by distinguishing them as they are in themselves, namely, the
supremne goal (parama-purugartha), the means of attaining it, the
obstacles to the attainment and others.

$advatibhyal, samabhyal ¢ the intention of this is ¢ for the sake of
getting 1id of all obstacles till the Brahwan-attainment’.

Or else, the groups of words in the nominative and the accusa-
tive may be commented as referring respectively to the Supreme Self
and the individual soul. In which case ;

. ‘é'f’" am : pure and other words tefer to the {ndividual soul, which
is purified and freed from all limitation (fanlts and sins).?

1. Thisis the reading according to all the svailable printed editions. But the
commentary of Kiranarayana suggests the following reading 1
ITAT I A € 1T
2. The individualsoul is said 1o be purified, when it-shufiles off its karmic
body. When there is no karmic body it is said to be bodiless and therefore it is with-
out sores and muscles which are jncident on the karma-Tesults; in that state it les

naiguorance and other faults, Itis then possessed of a body composed [of luminons
substance, N
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Him also the sup Self (saf) surrounding on all sides (parya-
£t} exists.

kavil ¢ seer and others tetms are easy to understand.

arthiin : created objects.

sagvatibhyal samabhyah 1 in order that they way exist till their
destruction.

yathatathyatah vyadadhat : really created 1 not wérely displayed
tike a magician.

1X.  After having thus given instiuction in the knowledge that
has works as its accessory tegarding the Supreme Being whe has
wonderful powers, then, censnring those who follow mere works and
those who follow mere knowledge, (the teacher) teaches the attain-
went of the highest good resulting ouly from knowledge strengtheued
by duties of caste and stage (vara@sramal thus :
AXDUAM TAMAI PRAVIGANTI
YE VIDYAM UPXSATE
TATO BUOYM IVA TE TAMO
YA U VIDYVAVEM RATAN 9
INTO BLINDING DARKNESS ENTRE THOSE WHO ARE DELOTRED TO NON-KNOW-
LLDOGK (WORKS) 1 IXTO RTILL GREATER DARKNKSS CERILY THOSE WHO ARE ATEACH.
ED TO RNOWLEDGE ALONE,

ye : who are attached to enjoyments and powers,

avidydm ; karma : works only, divested from knowledge ; for it
is stated by the Smyti “ There is another power Avidya, having the
nawme karma, which is counted as the thied...”. (Vis, P, VI. vii, 61).

updsate : perform with one-pointed mind, this is the meaning,

andhan : very dense.

tamali : ignorance, or else that darkuess of Naraka which is une
‘avoidable on account of strong attachment to the threefold ends
{dharmartha-kama),

The continned experience of misery by those who are attached to
u‘\m: wotks is wmeutioned by the Atharvayitas Mund up L4, 18)
thus ;

*’The ships of sacrifice are surely unsteady in which is coun-
selled the inferior kama as being performed by eigliteen
agents (o1 as being taught fn the eighteen suptish!  These
ignorant persons who take delight in these ac leading ta Uliss,
fall into deeay and death again and apgain,

©f. Duiohimisad-badist of Ringaeismionis whose § H
totwen a ‘ 3t 3 nierpretation hus heen

1—6
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tafo bliiye fva fe tamo yo u vidyagam ratah: Those who are
attached to knowledge alone, by neglecting the duties according to
their ftness, enter into darkness deepes than the darkness obtained
by those doiug works alone with one-pointeduess of mind.

ita : Here the word ' fza’, like, shows that it is difficult to know
the depth of darkness,

u, eva : alone, must be takes along with the sueceeding word,
thus:

vidyayam evn rafih o those who ave attached to knowledge alone.

X, What then is the means of Tiberation ? in answer to this (the
teacher) declares:
ANYAD REVAIUR VIDYAYR
‘NYAD RAHUR AVIDYAYR
111 STSRUMA DHTRINIM
TE NAS TAD VICACAKSIRE 0
THEY SAY {FHE MEANS OF ATTAINMINT) (IS) QUITE DIFFERLNT FROM KNOW:
LEDGE: (AXD) THEY SAV (THE SEANS OF ATTAINMENT} (IS) DIFFERENT FROM NOXN-

KEOWLEDGE (WORES), Tuis (STATFMLNY] HAVE WF HEARD FROM THOSE SEERS
WHO EXPLAISED TiIAT CLEARLY TD TS,

Anyad eva ahuh vidyayd anyad @huli avidysya: Here the
meaning of the ablative is conveyed by the instrumental case, accord-
ing tothe e fof grammar) which permits change (of casesetc),
because (otherwise) these can be no connection with anya : different
from, and becavse there is similarity with the word in the ablative
case inthe verse mentioned later (v. 18) anyadevaliv)i samblhavit.
Here what is mentioned is that the meons for the attainment of
liberation are different from mere karma, and different from know-
ledge divested {rom alt prescribed works,

Ghuli s say: ‘ previous teachers’ has fo be added. Or else ‘the
Upanisads’, this (later) addifion being (more) appropriate. (The
teacher) says ‘ This meaning has cotme down to us from very ancient
times traditionally *.  1# $udruma dhi

am ye nas tad vicacaksire.

ye: who, the previons teachers,

nak s tous who have approached (them) by p ing (onr-
selves) and others!

fat ; that, (that is the) means to Nberation.
vicaeaksire + taught distinetly {cJearly).

Yo R BRG.IV.24 aFIRA qREeH 8.
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tekam dliranam 1 of those seers, who are attached to meditation ’
on the Supreme Self.  Here * statewent” (vacanam) has to be added
(to complete the sensel. Or else, as in the passage * One hears.of
ihe daucer whick weaus * Heats from the dancer " the geuetive
cau somehow be made to mean the ablative.

14 Sudrumia ¢ Thus have we heard : the intention in using the
first person perfect is that itis impossitle to grasp Brahma-vidyd
completely, since it is difficnit,

X1 What has Leen meutioned Ltiefiy as “different® he uow
explaius thus .

VIDVASCAVIDYASCA

YAS TAD VEROUHAYAN SAIA

AVIDYAYX BMREVUM 5IRTYX

VIDYAYX "MRTAM ASNDTE, 1

TR %H0 KNQWS BOTH KROWLLNGE AND NON-ENOWLEDGR KOGKIHAK

BY NONENOWLEDGE CROSSING OLLR DEAYM. BY THE KNOWIKDOH AFTAUNY
TRE MORTAL

yah : (He) who has received the irwe fustinciion,

vidylim s konowledge: that which s of the form of meditation
on the Sureme Self,

avidyam ca + and non-knowledyge of the form of
to that (knowledge).

ctad ublagam : both these which have yo
ton between each other.

works stbsidiary
possibitity of wppost

azha veda s fogether kuows.  Because of the necessity for botl
the main and “the subsidiary heing practised equally fasusthigyatn
samya), making wo distinction (such ne wady and swbsidiary)
belween them, it s said that they ate to be known by the words
* e should know vhem together ™, bup not Vecause that which has
to be followed and that which ouglt o be refected are (o be equally
knowit {jratavyatea-simya ),

T0it be said thet beeanse at first non-kuowledge Yas been cen-
sured there is appropriateness in 1hat* Uiidavyatey simige), (then) it
follows thatthere is the mention of (lis gronp of two ;:jmabica
since knowledpe has also been censuped, Fusther, if it be sn, !lle‘
sueceeding passage will oot §it in (it this siew), '

avidyayd mptyum Girfeq Cidyayd amptam admute : gy ~know.
Tedge crossing over death, by Lnowledge atiaius the ﬂgm:::!;‘t;lfw
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avidyaya: by the uvou-knowledge (works) preseribed by the
seriptures as the subsidiasy of knowledge.!

metyun : death, the past karma which is the cawse of death
whiclh cousists in the constriction of knowledge.

tirted ¢ completely crossing over.

vidyayd : by the knowledye laving the form of clear vision’ of
the Supreme Self mentioned earlier (verse 6).

amytam asnule: attains the Immortal. (He) attains  the
Supreme Self known as free from all faults in the passage * This is

the Immortal, free from feqr: this is the Braliman ** (Ch Up. TV xv
1) and others: this is the meaning. ’

Even in case the word *amptam’ is taken to meau freedom
{mokga) (from death), there is no repetition (here), for crossiug
over death means the crossing over the obstacles to the means (of
sealization) (upaya-virodhi), and * (He) attains freedom from death ™
declares the achievement of the di ance of all obstacles to
attainment (prapti-virodhi-nivetti-labhoktel).

Here those who iuterpret this to mean * One who exists having
attained death through ignorance ", having forgotten the uncontra-
dicted natural trend of words aund passages and smrtis, through

their own ignorance, by themselves having attained their death
exist.! .

. This very passage is kept in mind in the Vignu Purina (V1.
Vi 12) (where it is stated)

* He (Ktﬁ.idhwajn), taking refuge in knowledge (arisivg from
astudy of scriptures) seeking knowledge of Brahman as fruit, for

the sake of crossiug over death thromgh non-knowledge (works),
performed many sacrifices.”

Hese it has been said by the Commentator on the Vedante
Siitras (Sr1 Ramidnuja) that according to the comtext and appro-
priateness the word avidyz (non-knowledge) refers to works which
are subsidiary to kuowledge: “Here the meaning of the word
avidyz is karma (works) prescribed for varndsrama™ and also ** avidya
that is kuown to be the means of crossivg ower death, other thau
kuowledge, is prescribed works alone (cikitam kgrmaiva)”

The tenn * avidya* (nun-kuowledge) which excludessknowledge
vidyd, having tomean that which is proximate and ‘mx\ to it,
like the words a-brithmana aund others which denote ksatriyas and

1 iz

The pErvapsksa of this view Las not been found.
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otlrers, refers to works which are {utimately selated (lo knowledge),
(his is the iutention.  So the upabrhmanas such as

“ Both ansterity ffupas) and knowledge tnake for a Bralimanr's
ultimate happiuess (nisireyasa). By tapas he  destroys his siu,
(aud) by kuowledge lte attains the Timortal (vidyayd amptamasnute)”
(HManu Smrti, XIL 104) haronize (with our explanation).

"I'o those wlho deseribe that there are mentioned twp conjoint
means, kuowledge and works, and that there are two goals, of
the form of the crossing over death aud the attaimment of immor~
talily! one may accord a reply by referriug to numerous Sruti,
swqti and siitra pussages which clearly enuuciate the orgamic relas
tion Detween action and kuowledge as subsidiary and main, (and)
the crossiug over deatlt through knowledge alone, )

In the doctrine of grouping of the unequals, vy o
®riso, where the sannipatya-upakirabatvam is plausible according to
their respective spheres, ta seek any other explanation, is not
accepted by the knowers of the rules of interpretation,

X1 After haviag thus tanght that Supreme Being who should

Ve wmeditated upon, and the Snpremic Geod (#4ita) which s of the

form of meditation ou Him with s subsidiary (afiga} upto the

attaimment of the Supreme Bud, it s now said by the three following

vetses that the combined weditation on the t\\o ﬁ‘mbs(eps cf tie
fosm of getting rid of ol fes and the of B

3 { i ) showdd be undertaken as idi

Y to
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Kuowledge, There at first (the teacher) censures the practice of
weditation o one ouly thus:
ANDHAM TAMAH PRAVISANTI
" YESAMBHOTIM UPXSATE
TATO BIOYA IVA TE TAMO
YA U SAMBHOTYNM RNTAR - 1
INTO BLIXDING DARKNESS ENTER THOSP WIHO \KE DFVOTED TO ASAMBHIUTS
THRY INTO STILL GREATER DMRKNESS WHO AR), ATTACHLD TO SAMURUTL

sambhiiti asqmbhiiti: 1 the passages ' Departing from hese
1 am going to communc with this” (Ch. Up. 1L xiv. 4} (aud)
* Having shaken off the body, having fulfilled (all works) (hrtiiima),
I shall commume cternally with the Brahman-world * (Ch. Up. VIIL
xiit. 1) and others, mention is made of sambhiiti s of the form of
attainment of Brahman. ‘I'he word bhiti excludes it (sambhietd)
(aud) deuotes the destruction (tinisa) of ohatacles, which is proximate
to it, since inunediately after, is mentioned * sambhiitiics vinasam
€z : commuunion and destruction ™'

Here by the word ‘asambhiiti’ is not micant cither the non-
origination of communion nor the destruction of it, since it is not

correet to declare p xistence or fuent noy-exi of

sambhiiti which is said to e the means of altaiument of Bralmat,
as the means of crossing over the death,

Here also (the view) that the root *to cross ' means * to atfain ®
is to be refuted as previously (v. 11)

XUL ANYADEVIIIUS SAMBHAVAD
‘\N\'.A'D_KHUR ASAMBIAVAT
ITI SUSRUMA DHIRINAM
YE NaS TAD VICACAKSIRE 13
(Tug TRUr 1o wr REPT ¥ mixn N MEDITATION 1) DIk ERILNT VERILY FROM
SANMBHAVA, Tngs AV (16 1XCIT 10 BE KPP qx MIND IX MLINTATION 1)
DIFPERENT FROM ASAMBHAVA, Thev sav. Tiis wave WE MEARD FROM THR
BEERS WO EXPLAIRED TIAT CLEARLY To Us

} Here the word *thal® lad) indicates the two (fruit-
will be declared preseutly as needing to be kept in wind
NIV, SAMBIIOTIM €3 VINXSAM Cy
VAS TAD VEDOBHAYAM SAT1y
VINXSENA MRTVOM TIRTVI
SAMBIUTYT "MRTAM ASNUTH
HE WRO KNOWS BUTH SAMBHUT! an,
CROSSING OVER DEATIL BY Thr

steps) which
¢onjointly.

1L}

d VINZSA tocLting, #Y THi. VINASA
SAMBHUTI ATTAINS THE INMORTAL.

1 Cf. Vinkalan.‘illm\ VA-SIDDHANYANY  Jivaparicclheda p. 162 {medt,
ed) where upTzana of sambhiiti means meditation on the path of the Arcis etc,
asimahrrata
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Here also explaining that which has been said by the phrase
¢ different from *, (the teaclier) now teaches the meditation on both
vinida and sombhiiti, which are subsidiary to knowledge. He affirms
the necessity of practising them by revealing their fruits thus: by the
vingéa., ... attains the immortal, By the vindse which is meditated
upon, destroying the obstacles (to Brahman-attainment), by saumbhiité,
which is meditated upon, one attains Braluman, The results of the
main (knowledge: are stated here in respect of the subsidiary having
the form of {conjoint) meditation of sambhiaiti and vinasa for the sake
“of praisiug (it). Orelse, for the sake of avoiding any dissimilar
interpretation of the passage “ By vindfa crossing over death ™ which
is similar to another passage already uttered (avidyayd mptyune tirted)
by the vindée is intended the destruction of egoism and gandiness
and others, cruelty and theft and others, and the activities of the
outwardly-turned organs (of knowledge), ‘Therefore having got rid
of the sius that are opposed to samadhi, through the observauce of
the subsidiary of the form of the disappearance of obstacles, one
attains Brahman verily by Brohma-sambhiti, which is of the form of
perfection of samadhi, .

Here to take sambhiiti and vindée to mean original creation
(Srigt) and dissolution ($ralaya), aud then to say that here there is
distinction between the finits of the form of erossing oxer death and
the attalwment of immortality does not seewr in the) least to be
appropriate,

XV. Now the following mantras which have to be repeated by
one, who is practising in this {prescribed) manner the Brahma-vidya
Along with its sybsidiaries until the realization of fruits, are taught.
In these (mantras) for those who deem the Supreme Self as the
meaning of all (names) the words Piisan and others culminate in
3!1:\‘ (Self) through tliese respective gods or directly. For here, only
if \}ﬁs be sa, the fact that Yama, Shsyn and other wonds which self
evidently indicate one and the same thing, will be correct.

T.here, by the first of these mantras, he prays to Him, the Lord,
who is meant by the word Piisan {(nourisher), for the disappearance
C‘l‘l; the obstacles to samadhi mentioned already as vinaéa (destruction}

us s
HIRANMAVENA PATRINA
SATYASYIPIHITAM MUKIAM
TAY TVAM PLSAN APIVRYU
SATYADHARMAYA DRSTAVE 4

o Tlft FACK OF TRUTI 1§ COVERFD WITH A GOLDEN VESSAL ; THAT DO THOU
SANT REMOVE FOR THR SAKS, OF FERCEIVING, THE FESCTION OF THE TRUS {f1¥a),
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satya : Here by the word truth (satya) is meant the individual
soul. Since in the passages *(In creation the supreme sel) became
the sonl {salya) and matter {anrtam) (and yet) continved to be jtsell
(satya)” (Tait. Anand.G); **Then its nameis ‘true of the true';
““I'lie souls are truth ; amongst them this is truth * (ibid.) that word
tsatya® is nsed to denote the individual soul (jiva).

tasya mutham : its face, by which is meant the manas which 45
like a face on account of its being the support of many sense-orgaus,

Hiraumayena piatrena apihifam: Hidden by & golden vessel: by
a vessel full of rajas (passion) which is similar to a golden one, on
account of its being full of rage (attachment and redness), which
obstructs activities Telating to the Supreme Self. The meaning of
the word (hidden) is: (the mind) whose activities regarding the
Supreme Self, resident in the heart are obstructed. The mention of
rajas (passion) also signifies famas (darkness). By the word *#iray-
maya* (golden) is denoted the group of enjoyable things (blogya-
varga) which are dependent on works, .

tat : that, the manas which is analogous to the face for the soul,

Piisan : O nourisher ! who have the nature of nourishing tlwsl
who have taken refuge (in thee):

apavynu: Open : remove its covering,

Por what purpose? satyadharmaya drstaye: for the sake of
beholding Brahman, already eutioned, which is the functioit
(dharma) of the individual soul, the safya (truth).'

XVI. Again exhibiting the attributes of that which is to be
seen throngh the Vision, (he, the seeker) prays (to Him, the Lord)
to grant him vividness of vision (drgtyal gusam) thus 1—

PUSANNEKARSE YAMA SORYA PRXJIPATYA

TYOHA RASMIN SAMUHA TEJAM

YAT TE ROPAM KALVANATAMAM TAT TE PASYXMI
YO'SIVASOU PURUSAS SOHAM ASML 18

O NOURISHER | O SOLE SEER | O CONTROLLER ! PROMPIER ! RULER OF ALL
DORN OF PRAJAPATI! ANNTL THE (FIERCE) RAVS, GATHER UP (TuY) LIGHT, THAT

WHICT 15 £1Y MOST AUSPICIOUS FORM THAT {TORM) OF TmINE 1 pEHOLD. WRO
THIS MAN BR TS T AN,

R !lere dharma means two things: the first is the -ethical ‘ought’ or the
imperative of duty or leholding Brabman; the second i5 Lhe liberation of the
dharma-bhiita-fiidna, the fi i ! i

karma and desires etz,, has und

of the which dueto
a ion and Himitation and has been even
<hronded, 'ri,f second meaning aflrms that Dbeholding Brahmap is the natural
auality of the individual's conscionsness. In this context however the first meaning
seems to be appropriate. N
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Pasan: O nourisher.

Btapse: One seer; the seer without a second, of that which is
beyond (the range of) the senses,

Yamga ; allindwelling controller,

Sitrya : who urgest fully (properly) the minds of thy devotees.

Prijapatya : ‘Thou who art the indwelling Ruler of alt cr:a{ture’s
bornt of Prajapati (Brakma). Or elsc the meaning of the suﬂix.( va ]
ay be dropped iu the word ¢ Prijipatya.’ (Then) the meamingis:
the ruler of all those who are born.

vyiika radmin samiha tejal : Avnul thy flerce rays .which are
not helpful in revealing thy true form.! Gather up (thy) light of the
form of rays.

yat 1 which is well-known in the passages “Of the hue of the

Bun® (Puresa-sitta) and others.
balva

2 : of greater auspici than all the auspicious
which is $ubharape (auspicious emough to be the object of eur
meditation.)?

“Te vipam Thy Divine Form,
tat pasyami : That do I behold.

Here the present tense, as in the succeeding passage (sohamasmi)
is merely the reiteration of the meditation at that particular moment.
But if the context of prayeris to be taken iato account, lere the
poteutial sense is to he accepted  May I behold » {paspeyam) accord-
tﬂg to the rule of change in grammar (vyatyaya), Or else, this

Ibehold Him always' isa statement befitting the nature of the
unconditionally dependent soul (nirupadhita Sesatva).!

Te : thy, the repetition is indicative (of the fact) that this form
belungs to Him only (that is special to Him alone)

« . Now he (the teacher) speaks about the meditation on the Inner
Selfas the T (ahans) thus «

Yak asau asau purugal so'ham asmi: Who this Man He this T

1. Reading Leie followed is that of the $ri Venkafeswara Oriental Inststute
Ldbrary's Mss.  SRISTITRIMUIGAT, Other edstions read © ERRELRRA R

2. $udhiraya has & special meaing in Vidistadraita,

. 3 The readings we have in all Mssand prioted testsis so corrupt that some
reizizium changes had to be effected in the construction and arrangement.

S owm:) Ay aendif @ R qelfy: | @ g aTTIRe
| .

=7
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am}  The repetition (of asau: this) is to show great regard {for the
Supreme Being). Or else after the manuer of the passage.
“ Yo'savatindriya-grahyalh suksmo * vyaktassanilanal
Sarvablita-mayo’ cintyas sa esa svayam udbabhau.
- (ManuSmpti, L. D
“ Who this {Being) not graspable by senses, subtle Unmanifest
Eternal, being in the form of all creatures, Unthiskable, He
this shone out Himself"

The two * thises * should be separated and related to Who (ya#)
and to the He (sak) (thus yosau purusal so'sau aham asmi)? Or else
(the two thises) are intended to indicate that Heis ptoved by all
sources of right kuowledge, authoritative beyond the purview of the
senses,

Purusak : Man: Who has qualities such as Fulluess, Pritneval
Existence and others: Who possesses the form of the colour of the
Sun (@ditya) : Who is well-kuown in the Puruga-sikts read in all the
Vedas, which is not devoted to {description of) any othess, and in
other hymns.

Sal aham: (HE I): Here the word *1° should apply through
the individual soul to its indwelling Sell.

asmi : am: consequently the word ‘am’also would ultimately
refer through the individual soul to the Supreme Self, which has his
self as its attribute (pratyag-ripa-sva-vilista).
The rule ordained (in grammar) is ouly this much: “ If there be
2 provoun in the fitst person, the inflection of the verb must be in the
first person ™ (Panini L {0 107); but not that (the infiection in) the
first person will dyop ont ifthe asmad refers to the Supreme Self
through the individual soul. In the same manuer, in the passage
“That thow art” and others, the word * gsi” {art) shonld be explained,
There too, this much aloue is said {smeryatc) “ When the word
yugmad (you}is used in a correlative sence or even when it is to be-
understood, then the verbal inflection in the second person {follows) ™
{Panini £, iv. 105), but not that (the inflection in) the second person
will drop out if the yugmad refer torough the individual before him
to the Supreme Self (within him), ' ,
In ordinary usage the laud

¥ {upacaresu)® “ § am

1, .c“ Madhyandine recension guoted in the Introduction which clearly shows

the insight of Venkat: inta the i of the passage regarding
yosdvasau.

2. This is precisely the

i the i i
3. The word " upacara® means also usage having secondary senge,
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you " and “You are ntyself  and others, the verbal inflections of the first
and second persous are determined according to the subject of the
sentence (udde$ya). Similarly even here this distinction is legitimate,
because those words {yugmad, asinad) which refer ouly to the subject
(O_fauy sentence) are wreant in the (Pinini) Siitras as words goingalong
W“_h (the verbs) (upapada) ‘The statement however made in the $ri
Bliasya (I i. 1) when explaining * That thon art™, * Here {in this
passage) is not preseribed anything regarding anything ", intends the
negation of any unk 1 thing (apraptamianisedhabhipriya): this is
clear since this {passage) is shown to be a concluding (passage). And
the “asmi’ (am) cuts down like the asi' (art) {sword) those who
affirm that in the passage  That Thonart * and * He Iam , the oneness
of the Self void of all attributes is to be kuown by shaking off the
causal and effectual Jimitations, because the words yugmad and asmad
are selinquished in respect of the Dearer and the (self) meditator.
here is none fo be taught nor is therc any individoal patticulasly
meant by the asmi (I am).
If it be said that at some places the second person asd the first
person occur oy account of juxta-position of such words alone as have

significance regarding limitations which have to be given up, then,
it is preferable to follow onr own thesis, according to which the aignific

cance of the werds is not abandoned.

Those who affirmn that the text means “ that " One Existence aloue
(sanmitra) which is a whole having two parts cannot explain properly
the texts “ That thou art " and “ He I am ” and others, (i) became in
case {these) texts are taken to indicate the Pure Existence (sammatnn),
16 speak of * Yon * and *1” i the passages is impossible: (i) becanse,
if it be sajd that they indicate the Euistetce wlich is qualificd by
“You-ness® and ‘Iqess®, then the verbal inflection must be in the
third person (and not in the second and the first persons as we find
inn the lexts); (iii) because it is inposvible for the pereeivable (driiya}
cbjects *You ' and ‘I * (yusmad-asmad-artha) tb have any coanection

with the form of Isvara who it a postion of Existence, as (it 'is it
possible) for the pot and the saacer (to have auy coancetion) with (he
jar made of mnd; (iv) and beeanse there ds we need to speak

tence sprcially,

‘you”® ©1* having the form of that Exi
about ’ you " and aVIOR gesuch - aud there i po nred

they beiug always perceived (o1 knows? h
to meditate on it either. Nor tv will dyivedhi (e command




26 ISAVASYOPANISAD-BHASYA [ Mantra 17

directing one to meditate npon a thing asif itis anothes)' in respect
of sciences of liberation, be accepted by the knower of the Vedinta.

Though the second aud first persons could be justified by taking
them in a secondary sense due to their dependence on that (king) as
in the passages ‘ You are a king ' *[ am a king’ and others, yet it is
set aside on account of there being available here the same way by
which the words signifying genus aud quality (indicate their subs-
trate) (jati-guna-Sabda-gati-labhat), as in the case of Vedic and com-
mon usage of the words, god, man and others, which ultimately
denote the counscient (self within them).

If it be said that one might as well abandon the trouble of ex-
plaining this co-ordination (of one's own self) with the other who is
called (hete) the Purusa, (iu which case) this passage * Who this
Mau, He this T am *' can mean the meditation (by the individual) of
his own purified self only : (we reply) not so, becanse in the (passages)
“ That thou art ™, ** You verily am I” the above view being inappro-
priate, here also the rule (of interptetation) being the same as that
which applies to them (Tat tram asi and Tram 3 aham asmi) it is
appropriate to take this meditation to be of the same kind (as tht).

Even should this passage mean that type of meditation upou
one’s own self, which is subsidiary to the science of Supreme Brah-
tnay, such as * Having Brahman as my Self 1am”, then even, the
word * sak” (that) (which stands for Brahman) will have to be taken

in a secondary sense (laksaniya) namely, dependence npon that and
others.

XVIL. Then the nature of the purified soul is being described :

VAYUR ANILAM AMETAM
ATHEDAM BHASMENTAM SARIRAM
OM ERATO SMARA KRTAM SMARA
KRATO SMARA KRTAM SMARS.

MOVING AROUY, AROPELESS, IMMORTAL : NOW THIS BODY HAS IT$ END IN ASHES

ox! O SACRIFICE! REMEMBER, RENFMBRNR YHAT WHICH w28 DoNz; O SACRIFICR !
REMEMBER REMEMBER THAT WHICH WAS DONE,

1. cL‘Mn'nv Brahmeti upasita, etc.. Ch. Up. 1L iv
2, 8t Vedanta Defika here
Firstly: Does the passage in questio:
(i} Tf ot
tions?

i) Or does it mean the Tivara, who is a isten
° 3 art of Pure Exis -
_ prakada holds) having the forms of'\’xh)u‘and T temce e Ve
. (‘(:; g: ::er: :: z:: that ‘ You ‘hand "1 are having the atttibute of Existente ?

" . P’ A

e e ¥ Instruct the meditatron of = thing as if it is another

DProposes and refutes alternative explanations ;
n indicate the Pere Existence ?

does it intimate the Existence as gualified by ‘You’ and ‘1 por-



Mantra 17 ] © ISAVASYOPANISAD-BHASYVA 27

Vayul : because of moving about from place to place (tatra fatra)
according to its knowledge and works (the soul) is vayu,

anilam : (abodeless) : because of haviug no permanent resting
place and because of not residing at any one place (material body)
Permanently, it is anilam.

amrtam : jmmortal : it is itself immortal though its series of
bodies perish. This (anirtam) signifies' absence of old age and others
because of the passage * Free from old age, deathless, sorrowless......""
in the Prajapati’s statement (Ch. Up. VIII I. 5). Here from a con-
sideration of the passages * Air and sky, thesc are immorta|
(@mrtam) ™ and others, no doubt need be entertained that the words
‘vayu’ and the other mean the second element? since the passage
will not harmonize with the prior and consequent (contexts).

Even though it may be appropriate to take these words as
referring to the Supreme Being either through extended signiﬁc:tnc.c
(visista-vrttya) or through etymological significance (yoga), )C.l it is
better to say that these {words) refer to the individual soul which is
different from the perishing body, siuce that is what is spoken of
immediately ufter (this). In case this * Viyu *is taken here to refer

to prina, breath, (its) value is very little.
hool refer to the soul

Those belouging to the Svetas er ¢
which is meant by the word * the enjoyer* when distinguishing bc:urcn
* The enjoyer, the enjoyable and the Impellor * (Svet. Up. I 12) by
the word ‘immortal * in (the 7 ) ' Mutable is F
Immortal and Immutable is the soul (Hara), the one God controls
both the ble and the (i bl soul"(.jl\:f-(uf'-l:- 'llﬂch::g
“ i i vidya, i al is cidyd (soul),

Verily the mutable |sa:(\i|d}v:;,dy:}nlu;:rl:ih" (x’h.-m o

controls both  avidya
($ret. Up. V. 1).

In this nranuer having declared the immortality cl" the .:o“l wd:;
known from such passages as * He, the knower K; nrn‘l;]:;ri;r‘x;ur;h
dies”, (Katha Up. L. 2 18) He (the lcnchn)_now declares
mortality of the soul's body (ksetraj

Bhasmantam Sariram:

darira) thus: Athed.
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atha : now :' The word ‘now’ is used here so as to introdnce a
topic different from the previons. Or the word ‘ath’ means
*immediately after exit of the soul (from its body). Or it refers to
all (sonls) subject to karma. Thus is said in the Smyti

“The sands in Ganga (and) the streaks of rain when Indra rains
can be counted, but it is impossible to count the numbes of Brahmas
who have gone beforein the world” andin the passage ** When
Brahma and others immerge.........""

idam : this: this qualification *idam’ (this) isused so asto
exclude those (kinds of bodies) which are known from valid sonrces
(pramina), as the bodies of Tévara and as eternal. .

bhasmaniam : has its end in ashes. This suggests all ways of
disposal (sasmskaramatra)? Or else it also signifies its end as worms
(kitinta ete.) which are well-known at other places.!

Sariram : body, When we consider the etymological meaning of
the word * §arire, its nature of being perishable is known.
In this manner having said about the distinction between the
and the ient in the order (seen)in the passage
* Having meditated upon the enjoyer, the enjoyable and the Impeller
{Svet. Up. 1. 12), {then) he (the teacher) mentions the Impeller, the
supreme Person in this context, by the pragava OM; as those who
belong to the Atharvana school read * Whoever meditates on the
Supreme Purusa with the same letter Om with three matras...™
(Pradna. Up. V. 5). In Yoga-system also it is said:—

** That particular Person who is untouched by sorrow, by actions
and their fruits and fendencies is Tévara™ “¥He is the teacher of
all those who have lived previously too, becanse there is no lmi-
tation by time (for Him)", **The word expressing Him is prapava,”
(Yoga Sitras (1, 24.26).

Thus the Omniscient (servaffia, $ivg) says " O learned ones ! At
2t times secite thns OM and meditate on  KeSava™  THe has Himself

1 '}‘here are five meanings for the word ‘atha’ according to Amarasigha:

33 yest (111 246). Fere Venkstanstha interprets
atha la thitee ways () @rambha i) anantara (i) karinge, -
N 2 “When Brabmi sad others immerge and when the moving snd wamoving
R-;;,:;riishz& d;le kone world-soul temains ; and He is Nardyans, the immntable.”
1 n the loka a. But since i
Saterpreted as rathg, is yatha. But siuce it appears inappropriate it hes been
3. ef 8 T. Viraraghavacharya's ed i i i
v .p 154 who commenting on this sags that it
'nhgscm all Jorts. The obvious intention of the comment is that it does not matter
W] -: sort of disposal it is, since this is the end of the body of a soul in aft cases,
. ok, Bhagavata quoted by $1i T, Virarighavachirya ed. N E1Y
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sung “ Pronouncing repeatedly the Bralman of the form of this single
letter O aud continuonsly remembering Me, (he who goes forth aban-
doning the body attains the highest status) (Bk. Gita. VIII. 13).

Thus should onc see at all places,

Next making God (Bhagavantam), who is of the form of sacrifice
aud who is the Object of knowledge-sacrifice, turn towards him, he
Prays to Him for His Grace thus:

Kraio smara ytam smarg : Sacrifice remember, yemember that
which was done : :

Krato : O sacrifice: (O Lord) who are of the form of sacrifice.
As He says 1 (am) sacrifice (kratu) T (am) yajiic” (Bh. Gita.
IX. 16), Or else the word *sacrifice * refers to meditation because of
the context, as (izt the passages) ¢

“Whatever 4 person meditates on in this world, he becomes the
same after death " (C. Up. VIII 14 v. 11),

“ He should meditate " (Ch. Up. IV 7).

“ One who bas meditated thus ™ ( 7 }

But the word (kratw) is (to be taken) through the secondary

significance to mean God who is the object of it (meditation).
Make (us) the object of your mind that is
full of grace, Just as (in the passage) ““ O Kedava. The fact that
yon remember us with your mind which is full of Jove...” And it
is said by the Lord thus in the passage begiuning with *When the
mind js steady..." afterwards when he is dying and is like wood
and s{one; I remember that devotee of mine and lead him to the
highest destination (Vardha-Purana)®

To say in respect of one who at all times directly perceives all,
that there is remembrance, means only His Jooking back at what

Smara: Remember,

was done previously,

Kptant smara: Kemember (hat which wus dome : Here also tlre
same ureauing is intended, “ What little good thing had beeu done
by me, being grateful do you protect me” this is the idea. Of else
“yemembering all the favours that you have granted me so far
please complete the remainder also yourself. ”

Thus they say in the Smyti *That person when being born”.. =

Yeokatanitha's Rehasya-éskhd-mani which is devoted

1. Varzha purana - ch
1o the exposition of the esoteric meaning of the above, This verse is vot fonnd fn

5]
e ;“n:;; Z‘:-X f,;,,,, 858 75. * That petsan whom when belng born MadhmsRidana
sces, To 1 o be known 25 & kool man {stvita) . he verily becames a3 aspirer stter
Hberation. "’
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on the final portion of the Sahitd of the Vijasaneyins which is
clear and yet obscure, for the enjoyment of the learned disciples.

2. 'How is this anuvake begiuning with 14d not opposed to those
in this world who hold, that there is identity between all enjoyers’; thdt
bond souls are the Supeme?; that there is identity and difference’;
{who accept) the philosophies of the jalns and the buddhists’; that
salvation is not something to be attaiued® (since all are ever-free)
and that fear of bondage is illusion ¥

CoLopProN.

Thus the I§avasyopanisad-bhisya concludes, amongst the works
of 8n1 Venkatandtha, the teacher of Vedanta, supreme master of
all sciences and lion among poets and logicians,

HAIL TO SRI VENKATESA, THE LION AMONG POETS AND
LOGICIANS, ABOUNDING IN AUSPICIOUS QUALITIES,
THE TEACHER OF THE VEDANTA !

. Sikhariyi metre.
abhedam-bhokiyindm :

. athacabhavingm eoa paratam

. tatha bhedabhedam :

. jinasugatanitim :

. asampadyam mukbim :

. bhava-bhayam alikam :

N w N
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